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FOREWORD 


The "Studies in Sri Vaisnava Literature" is a collection 
of number of research articles written by the great Scholar 
Dr.M.Varadarajan. This book contains twelve articles 
arranged by the author. Following the tradition, composing 
mangala $loka, he keeps the article on Brahmotsava as the 
first. 


While going through, the article 'the doctrine of Bhakti 
in Vēdārtha Sangraha of Sri RGmGnuja’ attracted me where 
we are able to see the mastery of the subject of the author. 
He tries to give different kinds of Bhakti taking quotations 
from Ramanuja's Vedartha Sangraha. While concluding the 
discussion last three sub-heads i.e. Description of Bhakti as an 
apex form of love, Discussion of the Beatitude of the 
absolute love, Bhakti as a means to see the Beatific vision of 
God are quite interesting. He concludes this article with the 
following words "In this way Šrī RGmGnuja established the 
doctrine of Bhakti, a form of knowledge which is a means of 
liberation." 


This follows the article on Šaraņāgati in Sri Rāmānuja's 
Šrī Vaisnava Sampradāya. In article No.6 the learned author 


establishes the antiquity of Šaraņāgati by taking references 
from early sources. 


In article No.2 he traces the biography of Šrī Vaisnava 
Acaryas from Nathamuni to Desika and Manavalamarnuni. 
Here he deals with life and works of Acaryas very briefly. 


Article No.3, 4 and 5 are about Nammazvar's 
Tiruvaymozi. Here the author establishes the Upanisadic 
thoughts of Nammāzvār. 


Article No.9 is about contribution of Périyavaccan 
Pillai to commentarial tradition which is interesting. He 
points out that Periyavaccan Pillai is responsible for Ubhaya 
Vedanta tradition in Sri Vaisnavism. 


Other articles in this volume gives overall insight in the 
$ri Vaisnava tradition. | congratulate the learned author for 
presenting different materials on Šrī Vaisņavism in one 
volume. 


K.K.A. Venkatachari 


Šrimatē Ramanujaya Namah 


PREFACE 


Eversince | learnt the Sri Vaisnava commentaries from 
my Acharya Sri U. Ve.1.A.Krishnamacharya Swami, | was 
very much imbued m” the literary beauties and philosophical 
thoughts of Alvars and Ācāryās. Constant studying of 
those commentaries enabled me to present papers at 
various Conferences and Seminars for over a decade. 


This book, "STUDIES IN SRI VAISNAVA LITERATURE" 
is the compendium of 12 research papers dealing with Lord 
Srinivasa, Nammalvar, Sri Rāmānuja, Tirumala Anantālvān, 
Periyavaccan Pillai, Vādikēšari Alagiya Manavala Jiyar and 
Prativadi Bayankaram Anna in sequence.. 


| was greatly benefitted by various texts of several 
authors in bringing out this book. lam extremely beholden 
to my esteemed Acharya Sri U.Ve.T.A.Krishnamacharya 
Swami for his blessings and encouragement in studying 
ancient texts. 


An ardent devotee of Lord Srinivasa and Bhagavatas, 
Sri U.Ve. N.S.Raghavan Swami of Chennai, voluntarily came 
forward to contribute financially in bringing out this book in 
an elegant manner. | sincerely thank him for this generous 
gesture. | am grateful to Sri U.Ve. Prof. K.K.A. Venkatachari, 
Founder Director & Professor (Retd.), Anantharcharya 
Indological Research Institute, Mumbai, for giving a 
valuable Foreword which added luster to the book. 


| express my gratitude to Sri V.Raghavendra Rao, 
SVUORI, Tirupati, who guided me to publish the book in 
diacritical format. | also thank Dr.C.Umakantham, Associate 
Professor in Philosophy, S.V.University, who helped me in 
bringing out this book at the earliest possible time. | bless 
my son Chi.M.Ananth, B.Tech. who was helpful in going 
through the draft and offered suggestions. 


| also thank Mr. G. Sridhar and Mr.Chandra of University 
Xerox,Tirupati, who were constantly engaged in publishing 


this book so nicely. 


16 August 2002 (M. Varadarajan) 


Srimaté Rāmānujāya Namah 


THE SPLENDOUR THAT IS TIRUMALA BRAHMOTSAVAM 


Tirumala Is the second Divya Dēša among the 
108 Divya Dēšās, sung by ten out of twelve Azvars. 
There ls no place equalling the Venkata Hill 
anywhere In this world and there is no God equal to 
Lord Šrīnivāsa at any time - past, present or future. 
There ls no mention either In Puranas or in Azvars' 
hymns about the nomenclature ‘Seven Hills. But 
Tirumala is called Seven Hills as there is a story 
behind this name In Yajur Véda Samhita (6.2.4). It Is 
said that when there was a conflict between Visnu 
and Indra, Visnu In the form of Varaha dropped the 
Yajna materials on the earth In the form of Seven 
Hillocks. These Seven Hills form a chain and the Lord 
rules over these Seven Hills. Hence it is called Seven 
Hills. 

The 18th Chapter of Padma Purana says that 
during the first Krtayuga in this Bharata Desa, at 
Narayanagiri, which Is situated about 200 Yojana (a 
Yojana is equal to 9 miles) on the South of Ganges 
and 5 Yojanas on the West of Bay of Bengal, at the 
request of Devas, Lord SrinivGsa resided on the 
Purattāsl $ravana Star In the South West of Svāmi 
Puskarlnl. Since then, He was granting the wishes of 
all devotees who come up to Him. 


Studies In Šrī Valsnava Literature 


It is sald in the I8th Chapter of Bhavisyottara 
Purana that Lord Srinivasa Instructed Brahma to 
perform Utsavam by erecting Dvaja on the first day 
and end with Rathdotsava, Including several 
Vāhanās for nine days. In turn, Brahma advised the 
ruler of Tirumala, Tondaman Cakravarti to perform 
the Brahmotsavam . Brahma called Visvakarma to 
help the King. The King ordered hlm to prepare 
umbrella, Camaram, Ālavattam, Vāhanās and 
Charlot. Then, as per ihe benign order, he Invited 
the people from different castes - Brahmins, Kings, 
Merchants, Agriculturists from Anga, Vanga and 
Kallnga De$as. At that tlme, Brahma In the presence 
of Risis and Kings, performed Ankurārpaņa on the 
penultimate day of Brahmotsavam. On the next 
day, Brahmētsavam started with Dvajarohanam 
and ended with Cakrasnānam and Puspayaga. 

During these nine days, the Vahanas were held 
as follows: 

On the first day, Dvajarohanam, the Lord was 
presided in the Pallanquin; night - Pedda Sesa 
Vāhana: 2nd day morning Chinna Šēsa Vahana’, 
night Hamsa; 3rd day morning Simha, night Pearl 
Mantapam; 4th day Kalpaka  Vrksa, night 
Sarvabhüpala Vāhana: 5th day Pallanquin with 
Mohini Avataram; nlght Garuda Vahana; óth day 
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morning Hanumanta VGhana, after Vasanta 
Utsavam In Mangalagirl, night Gaja Vāhana. 7th 
day Süryaprabha, night Candraprabha after Tota 
Utsava In Mangalagiri 8th day Charlot, night 
Ašva Vahana: 9th day early morning Pallanquin; on 
the Avatāra day of Lord le. Purattasi Šravaņā- 
morning Cakrasnānam. Then procession in four 
mada streets In. Mangalagiri. The Cakrasnānam In 
Svami Puskarlņi and In the night Dvaja Avarohana 
Utsava. On the 10th day Puspayaga, Tlrumala 
being Puspa Mantapam. It is said that after 
performing | Brahmotsavam, Brahma reached 
Satyalēkā at the behest of Lord Srinivasa. Like wise 
Tondaman Cakravartl returned to his palace with 
the blessings of Lord. 

This practice of conducting Brahmotsavam 
every year was held and there Is a mention about 
Brahmētsavam In Šrī Vēnkatācala Itlhasa Mala, a 
treatise written by AcGrya Tirumala Anantārya. It Is 
said as follows: Tirumala was considered  hollest 
and further rough with rocks and forests. There was 
no township around the temple. It Is said that a 
devotee named Trumagudaran with great difficulty 
cleared the area beslde the outerwalls of the 
temple and laid narrow roads, providing houses for 
temple servants. It was not convenient to celebrate 
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Brahmētsavam of Lord Šrīnivāsa on the Hills. So they 
used to carry the deity after Dvajaárohanam on the 
first day of Brahmotsavam to Tiruccanür, to perform 
Brahmotsavam for eight days in a grand manner 
and bring back the delty to Tirumala after the 
Cakrasnánam In Tiruccantr Temple Tank - 
Padmasarēvar and then perform the Dvaja 
Avarohanam and Puspayagam at Tirumala on the 
9th day night and 10th day respectively. 

It was Sri Rāmānuja, who wished to continue 
the practice of performing the Brahmotsavam of 
Malayappa Svaàmi over the Hills Itself as was 
conducted by Tónadaman Cakravarti. So, by his 
sheer intelligentsia and devotion, he planned and 
lald four broad streets around the temple and 
celebrated the yearly Brahmotsavam with pomp 
and gelty at Tirumala itself. 

Since ten out of twelve Āzvārs sung about 
Šrīnivāsa. Sri Rāmānuja arranged the rendering of 
Nālāyira Divya Prabandham during Brahmētsavam 
by Pedda Jiyar and Adyāpāka $rlvaisnavas on 
both times starting from Mudal Azvars Prabandhams 
as these hymns reveal thelr bhakti on Srinivasa. 

Recitation of Divya Prabandham will begin only 
on the first day evening VGhana when Malayappa 
Svaml with His Consorts blesses the devotees from 
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Pedda Šēsa Vāhana. Mudal Tiruvandādi of Pēygai 
Azvār, who sung 10 hymns about Lord Srinivasa and 
Tirumala will be recited. $8sa Vāhana also reminds 
Adlšēsā's nine type of kainkarya as a Nityasūri to 
Lord as told by Poygai Azvar in hls Prabandham. 
When Lord is in sitting posture, Adisesha will be the 
Simhasana. Hence Sesha Vahana. 

On the second day morning the procession Is 
on the Chinna Sésa Vühana. !t is significant that 
Malayappa Svami appears on Chinna $8sa 
Vahana only to show respect and esteem for the 
Image of Lord Ranganatha as He was brought to 
Tirumala for safety concerns during the invaslon of 
Muslims, in the 14th century. That night, the deity Is 
convoyed on Hamsa VGhana. It is belleved that 
one's sins will be cleared off by worshlpplng Lord in 
Hamsa Vahana. |t also reminds a hymn of 
Tirumangal Azvàr who sald that Malayappa Svāmi 
did Hamsavatara to upliff the Vedas from the 
ocean. On both occasions, Bhuthath Azvar's 
andam Tiruvandadi will be recited. In this 
Prabandham there are 11 hymns pertaining to Lord 
Srinivasa and Tirumala. 

On the third day, Peyalvars Munram 
Tiruvandād will be recited on both sessions. In the 
morning, the Lord will appear in SQlmha Vahana. In 
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the evening, the pavillon Is decorated with strings of 
pearls form the Pearls Maņtapam (Muttupandal) In 
whlch the delty blesses the devotees. 

On the fourth day morning Malayappa Svami, 
being Karpaka Himself - which means whatever one 
wishes that ls accomplished as spoken by 
Nammazvar in Tiruvaymozi - will appear in 
Karpakavrksa Vàhana -a Tree of Bliss and bless the 
devotees, On the same night, He graces with His 
Consorts on the Sarvabhüpala Vāhana. On both 
sessions,  Tirumazhisai  Āzvārs Nanmugan 
Tiruvandādi will be recited. 

On the fifth day morning Lord's Mohinl Avatara 
in Pallanquin reminds His help to Devas by 
appearing as Mohini after Amrtamadanam in the 
Milky ocean. Tiruviruttam of Nammāzvār will be 
recited in the procession, as most of the hymns In 
Tlruviruttam are In Naylkabhava, which means 
Parānkuša Nāyaki's longing for the unison with the 
Lord. On the same day evening, Lord will appear In 
Garuda Vahand, adorned with ornaments like 
preclous sacred Jewel Lakmīhāra and Makarkanti, 
the inseparable Jewels of Mülavirat, on this Vahana 
only. It is belleved that the entire swarupa of 
Mūlavirāt is In Utsava Murti in this particular Vahana. 
Actually in those days the maln sanctum sanctorum 
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used to be closed fll Malayappa Svāml comes 
inside after Garuda VGhana. 

On the sixth day morning Malayappa Svāmi 
comes out In Hanumanta VGhana. In the afternoon, 
Vasantha Utsavam will be held at Vasantha 
Mandapam where Tirumanjanam is performed to 
Lord with His Consorts and then, clad In pure silk 
bordered white vastram, bless the devotees, which 
reminds the suddhasatvam. After Vasantha 
Utsavam, the Lord graces the Gaja Vahana. On 
both occasions, Nammazvar's Perlya Tiruvandadl 
will be rendered by Pedda Jlyar and Šrīvalsņavās. 
During these six days, Perlyazvar Tirumoz! will be 
recited, besides other Prabandhams and gets 
completed on the sixth day night. 

On the seventh day, the Lord, as a presiding 
delty will be seated In Surya and Candra Prabha 
Vahanas, in the morning and evening respectively. 
Surya Prabha reminds that the Lord resides In the 
orbit of Surya as stated in Vedas. Surya Prabha Is 
the grandest of all in South India, particularly: the 
vision of Lord,who adorns Vajra Kavacam and Krīta 
In Surya Prabha captures everyone ‘to surrender 
before Him. Tirumangat-Azvar's Periya Tirumozi will 
be recited on both sesslons. 


Studies in Šrī Valsnava Literature 


On the elghth day, Rathotsavam is an Important 
festival during Brahmotsavam. Sri Malayappa 
Svāmi with His Consorts will be seated In the 
beautifully decorated chariot In the early hours of 
the eight day and at the appolnted Muhürtham the 
chariot will be dragged all through the Mada 
streets. The remaining hymns In Perlya Tirumozi will 
be recited by Jiyars and $rivaisnava Adyapakas; 
Sattumual will be held In front of the chariot after It 
reaches the original place. On the same night when 
the procession Is on Ašva Vāhana. Andal's Natchlyar 
Tirumozi will be recited. 


On the Dvaja Avaróhanam day - the ninth day 
morning Cakrasnanam will be held in Varaha Svami 
Puskarlni when the Utsava Murti graces on the bank 
of that . Puskarini. Earlier, other hymns from 
Mudalāyiram will be recited in the Vidi Utsavam. 


In the Dvaja Avarohanam processlon, Šrī 
Rāmānuja Nūttrandādi will be recited. It reminds 
the conclusion of Brahmotsavam which was 
arranged by Šrī Rāmānuja. TlruvGymozl of 
Nammazvar will be recited on the Dvādaša 
Arddanam Day. 


The splendour that Is Tirumala Brahmētsavam 


In thls way, the Brahmotsavam of Šrī Malayappa 
Svāml, with the recitation of Nālāyira Divya 
Prabandam so beautifully arranged by Sri 
RGmanuja, ls still being performed by Tirumala 
Tirupati Devasthanams with pomp and geity. 


THE ACARYAS OF SRIVAISNAVISM 


The first millennium of the Christian Era was a 
landmark In the religious history of India. lt was 
during the 6th and 8th centuries, that great salnts Ilke 
the AzvGrs sowed the seed of bhakti among the 
masses through their hymns on Visnu called 'Dravida 
Vēdā - Nalayira Divya Prabandham'. Then there 
was a lull for over hundred years. The second 
millennium was no less significant than the first, as 
several Acāryās emerged and played important 
roles In unearthing the lore of Srivaisnavism. Since 
the advent of Šrīman Nathamunigal, born In 
Kattumannarkoyil in 823 A.D., there has been a 
resurgence of Valsnavism with the rediscovery of 
'Nalaylra Divya Prabandham'. At the fag end of the 
first millennium, the seed sown by the Azvars, 
nurtured by Sriman Nathamunigal, began to sprout 
with the emergence of the greatest Acārya 
Yāmunācārya. Yamunacarya (976-1042 A.D), 
Nathamunlgal's grandson, was a disciple of Rama 
Misra, who transformed his mundane life Into a 
spiritual one. Yamunacarya, an indefatigable 
leader of Srivalsnavism, refuted the tenets of other 
schools through hls eight Sanskrit works --‘Atma 
Siddhi, lévara Siddhi', Samvlt Siddhi', 'Gitārtha 
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Sahgraham',  'Āgamaprāmāņyam',  'Catuslokl', 
'Stotraratnam' and 'Mahapurusanirnayam '. 

Šrī Rāmānuja (1017-1137), born in Šrī 
Pērumbūdūr fulfilled Yāmunā's desires by his works - 
'Vedartha Sangraha', Šrī Bhasya, Vedanta Dīpam'. 
Glta Bhasya, 'Gadhya Trayam' and ‘Nitya Grantha'. 
Šrī Rāmānuja regularised the temple rituals at 
$rirahgam, Tirumalal and Melkote. 

Kūrēša (1009-1127), born in Küram, near 
Kanchi, helped Šrī Rāmānuja In writing ‘Sri Bhasya’, 
Kuresa, along with Perlya Nambi, visited Chola 
palace In order to safeguard Šrīvalsņavism. His 
work 'Pancastava' (Valkuntastava, AtimGnusastava, 
Varadarajastava, SundarabhGhustava, Šrīstava) is 
a masterpiece of Srivalsnavism. 

Dasarathl (1027-1132), otherwise called 
Mudallyandan, born near Poonamallee and a 
disciple of Sri Ramanuja, did yeomen service for the 
furtherance of Šrīvalsņavism, 

Ēmbār (1021-1140), born in 
Maduramangalam near Kanchl, was a nephew of 
Tirumala Nambi. Ēmbārs knowledge of lyal, Isal, 
Natakam of Tamil Prabandams was superb and he 
had unshakabie faith In RGmGnuja. 

Enkal Azvan (1097-1197), otherwise called 
Visnu Citta, a disciple of Ramanuja wrote a 
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commentary on Sri Visnu Purana called Visnu 
Cittiyam, which is very popular among the scholars. 
His other works are Pramēya Sangraha and Sangati 
Mala, which are not available now. 

Tirumalal Anuntazvan, born |n Siruputtur, 
Karnataka, in 1056, was an ardent disciple of 
Ramanuja. He came to Tlrumalal to do Puspa 
Kainkarya to Lord Srinivasa. He wrote two poems - 
‘RGmGnuja Catuslēkī' and ‘Goda Catusloki". 

Arulalapperumal Emperumanar (12th Century), 
a native of Karnataka and the chlef of Advaltins, 
became Šrī Ramanuja's disciple and wrote two 
treatises -"Jūānasāram' and 'Prameyasaram'. 

Küranarayana Jiyar (12th Century was a 
disciple of both Kūrēša and hls son Parāšara 
Bhattar. A staunch devotee of Cakrattazvan, he 
composed Satakam on Cakrattazvan caled 
sudarsana Šatakam' which helps the devotees 
atone for thelr sins. 

Kldāmbl AccGn (12th Century), another disciple 
of Ramanuja, was a scholar in Vēdānta. Nadadur 
Alvan (12th century), otherwise called Varada 
Visnu, was the son of the younger slster of 
Rāmānuja. A staunch Šrī Valsņava, he was one 
among the 74 Slmhasanatipatis, chalred for ‘Sri 
Bhāsya". 


THE ACARYAS OF SRIVAISNAVISM 


Sudaršana Bhattar (12th Century) was a 
disciple of Nadadür Ammal. He wrote an extensive 
commentary on Šrī Bhāsya called "Šrutaprakāšlka' 
and another work called 'Šrutapradīpika'. These 
are the source books for the scholars to understand 
“ri Bhāsya'. 

Tiruvaranagattamudanār (12th Century), a 
native of $rirahagam, was in charge of the 
$rirahagam temple. He composed 108 hymns on 
Rāmānuja, called Rāmānuja Nürrandadi', a treatise 
equal to Gayatri Mantra for meditation. He was a 
disclple of Kūrēša. 

Tirukkurukalppiran Pillan born in Kurukai, 
Tlrunelvell, In 1066, to Perlya Tirumalal Nambi, was 
entrusted to take care of Ramanuja and he 
became the JAGnaputra of Ramanuja. At the 
instance of Rdámanuja, he first wrote a commentary 
for Tluvdymozi known as ‘Arayirappadl’. It Is 
considered equivalent to ‘Sri Visnupurana'. 

Parāšara Bhattar (1122-1174) was the eldest 
son of Kūrēša. A contemporary of Plllan, Bhattar 
wrote a brief commentary on Tirumangal Azvar's 
Tirunetuntantakam. He ls considered to be one of 
the greatest AcdGryas. He wrote a lucid 
commentary on Šrī Visnu SahasranGma called 
‘Bhagavat Guna Darpana'. He also composed 
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Sanskrit songs In praise of Goddess Laksmi, 
'Šrīguņaratnakēša'. His work on Rahasya titled 
'Astašlēki' is a treasure for Šrī Valsņavās. Another 
work on Lord Ranganātha, called 
'Šrirangarājastavam', Is a masterpiece. His 
Interpretations on AzvGrs' hymns were alluring and 


Inspiring. 
Naficiyar (1113-1208) became an ardent 
disciple of Parāšara Bhattar. He wrote a 


Manipravdla commentary on Tlruvaymoz| called 
Onpadinairappadi and held several discourses on 
them. 

Nampilal (1147-1252), otherwise called 
Varadaraja, was born In Nambur and Is the greatest 
commentator on Tiruvaymozi called "Itu', which Is 
still famous to this day. He was a disciple of 
Nanclyar. 

VadakkuttiruvIdipplllat (1167-1264), also known 
as Krisnapada, is known for hls erudition that was 
illuminated in his Tiruvaàymozi commentary. 

Krisņasūri (1167-1262), also called 
Perlyavaccanpillai, was a disciple of Nampillai. He 
wrote a lucid commentary on Tiruvaymozi, simllar to 
the $lokas of Sri Vālmīki Rāmāyaņam. His mastery 
over the Manipravala commentarles for Nalaylra 
Divya Prabandham enabled him to adorn the four 
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thrones of learning - Prabandhams, Rahasyams, 
Tanlšlēki and Stostras - and win the coveted title 
'Vyakyana Cakravarti' (The King of Commentators). 

Vādlkēšari Alaglya Manavala Jiyar (1242-1350) 
born in Brahmadésam  Mannarkol, wrote a 
commentary on Tlruvāymozi called 
Pannirayirappadi. His Incisive writings on Ubhaya 
Vedanta through hls works In  Manipravala 
language like 'Dipaprakāša', 'Dipa Sangraha', 
Tatva Bhūsaņa' and Tamll works like 'Bhārata 
Vénbha' are testimony to his versatility. 

Pillai Loókacarya (1205-1311), a native of 
Šrīrangam and a son of Krisnapada, was a star in 
the galaxy of Sri Valsnava doctrine of the 13th 
Century. He wrote 18 treatises or secrets known as 
'Astādašarahasyam'. 

Azakiyamaņavāļapperumā! Nayanar, (1207 
-1309), another son of Krsnapada, wrote a 
monumental work called 'Ācārya Hrdayam', a text 
whlch speaks about Nammalvar and hls hymns. 
Another work, ‘Arulicceyal Rahasyam a 
masterpiece, throws light on the tenets of Sri 
Vaisnavism. Apart from these, he wrote 
commentarles ' on Prabandhams like 
'Amalanadipiran', Kanninunciruttamb u' and 
Tiruppāvai Araylrappadi.. 
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Vēdānta Dēšlka (1269-1369) born in Tüppul, 
near Kanci, revived Šrī Valsņavism by writing 
several works In Sanskrit. A prolific writer, hls 
commentary for ‘Sri Bhdsyam' called 
'Adlkaranasaravall', Tātparya Candrika' for ‘Gita 
Bhasyam',  Tatva Tika’, 'Nyāyasiddājīnam, 
‘PGdukGsahasram'’, 'Daya $atakam', $atadüsanam', 
‘MunlvGhana Bhógam' and several works are 
famous even now. Šaumyavarēšvara 
(Nayanārāccānpillal) (1227-1327) was an adopted 
son of Krsnasürl. His Maņlpravāļa commentary on 
Yāmunā's 'Catušlēkī' Is still enlivening the scholars. 
He established In his work 'Caramopaya Nirņayam' 
that Rāmānujā is the only AcGryG who can sanction 
salvation for devotees. 

Jananyācārya (13th Century) a native of 
Mélkote was doing Puspa Kalnkarya to Lord 
Tirunárayana of Mélkote. He was a disciple of 
Dēvarāja who first taught Nampillais 'Ītu' to his 
disciples including Jananyācārya. He also wrote 
two commentaries on Tiruppāval called 
'Nālāyirappadl and "Irāylrappadr, besldes 
commentary for Šrivacanabhūsaņam. 

Srigailanathar (1290-1410), otherwise called 
Tiruvaymozippillal, was a disciple of 
Kürakulottamadasa, a disciple of Pillai Lokacarya. 
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He learnt Bhagavat Visayam from Devaraja. His 
contribution to Sri Vaisnavism is immense. He wrote 
a commentary on 'Periyāzvār Tirumozi', which Is not 
avallable now. He established a temple for 
Rāmānuja In Azvar Tirunagarl in recognition of his 
service to Sri Valsņavism. 

Manavalamamunigal (1370-1443), otherwise 
called Varavara Munl, was the last Pürvacarya in 
this realm, who propagated $ri Valsnavism through 
his gentleness. He was a disciple of Šrīcailanātar. 
His commentary on Azaklyamanavalapperumal 
Nāyanār's AcGrya Hrdayam has acclaimed fame. 
His other works are Tiruvāymozi Nūrrandādi', 
‘Upadésaratnamala, 'Yatiradjavimsati and so on. Of 
his disciples, Pratlvādi Bhayankaram Annan 
composed four  Stostras - ‘Sri Vēnkatēša 
Suprabhatam', 'Prapatti', 'Stostras and ‘Mangalam, 
which are even now recited in Tirumala. Dēvarāja 
Guru, another disciple wrote several works on 
ManavGlamGmunigal, ^ while Appillal wrote 
commentaries on 'lyarpa' of Mudal AzvGrs and 
others. Piļļallēkam Jiyar, (16th Century), a 
descendant of Paravastu Pattarplranjiyar, wrote 
commentaries on 'Rāmānujanūrrandādii', 
'Upadēšaratnamāla, Tiruvāymozi Narrandadi, 
Tanlyans of Nalayiram' and for 'Rahasya Grantas'. 


17 


THE CONTRIBUTION OF NAMMAZVAR TO 
INDIAN PHILOSOPHY 


Vedas are the source for the six systems of Indian 
Philosophy. In India, Philosophy is a means to attain 
the ultimate goal of life. The goal of life varles from 
man to man. For some it consists in attaining wealth, 
for some others it consists in attaining power. Some 
believe that it Is freedom from the cycle of births. It is 
the same as liberation (Moksa)- negatively a state 
of freedom from pain and positively happiness. The 
systems of Indian Philosophy viz.Nyaya Valsesika, 
Samkhya, Yoga, Mimamsa and Vedanta rooted In 
Vedic tradition aim at this ultimate goal viz. Moksa. 

Vedanta, otherwise called Upanisads, stand for 
the final portlon of the Vedas. It is sald that the 
teachings of the Veda in thelr essence are 
presented In Upanisads. Broadly the Schools of 
Vedanta may be classified as elther Absolutistic or 
Thelstic - the former representing Brahman, the 
ultimate reality as an Impersonal principle and the 
latter as a personal God. 

The Upanlsadic teachings centre round the 
three tenets le. cit (sentlent beings). acit 
(non-sentient beings) and Tévara (God). While 
understanding these Upanisadic tenets, lot of 
varlations cropped out. Accordingly a number of 


18 


THE CONTRIBUTION OF NAMMAZVAR TO INDIAN PHILOSOPHY 


schools Advalta, Visistadvaita, Dvaita, 
Suddadvalta, Bedabedavada - arose In respect of 
their teachings. 

P.N, $rinivasachari explains Vēdānta as 
Darsana, an enqulry into the meaning of Brahman. 
A Darsana is a body of eternal and impersonal 
spiritual truths enshrined in Sruti which can be 
logically tasted and verified by personal 
experlence. The Vēdānta Daršana affords insight 
into the nature of Brahman, and the ultimate proof 
of the existence of Brahman In the experience of 
Brahman.’ 

Vēdānta Daršana has a hoary past - a long 
tradition starting from Bhagavat Bodayana, Tanka, 
Dramidacarya, Guhadeva and Bharuci before 
Christian era. Sri Ramanuja also quotes this in his 
text Vēdārtha Sangraha.” 

The contribution of Nammazvar to the 
development of Vēdānta are profound and 
signiflcant. It was In the beglnning of this Kallyuga, 
Nammazvar revealed the doctrines of Vedanta In 
his monumental work, Tiruvāymozi, known as 
Dravida Vēda, in chaste Tamil. Vēdānta Dēšika 
also rightly points out in his Sankalpa Suryodaya that 
next to Brahma Nandi and others, Nammazvar was 
the propagator of Vedanta doctrines In the 
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beginning of Kallyuga. P.N.Srinivasacarl also 
supplements that the tradition of Vāsudēva, 
$vetaketu, Bodayana, Prahlada and Nammāzvār Is 
continued through the ages In spite of historic 
irrelevances.. 

Since the birth of Nammazvar and till the 
advent of Acarya Sriman Nāthamunigal in the 
middle of the 9th century, there was a lull in 
propagating Vedic doctrines that were transmitted 
into Tamil hymns by Āzvārs, particularly Nammazvar. 
This resulted more or less in the decay of the system 
which was rightly transmitted by Nammazvar from 
the lineage of Vyasa, Tahka and so on. It was 
during the 9th century that $riman Nathamunlgal, 
through his reallsatlon of the doctrines of 
Nammazvar rediscovered the hymns of all Āzvārs 
which later came to be known as Rāmānuļa 
Darsana or Visistadvaita. 

Hence, lt is Important to know about 
Nammāzvār's contribution to Indian Philosophy. The 
philosophy of Nammazvar is close to Vēdānta. 
Nammāzvār was blessed by Šrīman Nārāyaņa by 
giving ‘bhakti rūpāpanna Jfiāna' - vouchsafed wisdom 
love for condensing the philosophy of Vēdās Into 
soothing Tamil - Dravida Vēda. So, Nammāzvār's 
contribution to Indian Philosophy ls really worth 
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pondering over. Nammazvars Tlruvāymozi ls 
magnum opus. The phllosophles of Vedanta are 
concealed as a hidden treasure of Tiruvāymozi. 
Šrīman Nathamunigai in hls opening Sanskrit version 
of Tiruvaymozi hailed It as the ocean of Tamil Veda 
In which the Upanisads of the thousand branches 
flow together.” 

Nammāzvār emphasises in Tiruvaymozi, the 
Tatva (nature of Brahman), Hita (nature of means) 
and Purusartha (nature of goal). The esoteric 
meaning of Vedas are conveyed in chaste Tamil. It 
was only during the period of Šrī Rāmānuja, in the 
11th century, the philosophy of Nammāzvār was 
unearthed through his nine works.” He also 
influenced hls -disciple Tlrukkurukalpiran Pillan who 
wrote commentary for Tiruvaymozi. Following him, 
Naficlyar, VadakkuttiruvIdippilial, Perlyavaccan 
Pilal, and Vādkēšarl Alaglyamanavala Jiyar wrote 
commentaries on Tiruvaymozi which also brings out 
the Vēdlc truths. It Is sald that Šrī Ramanuja wrote 
commentary for Brahma Sütra, called Šrī Bhasya, in 
the llght of Nammāzvār's Tiruvāymozi” Further, 
Vēdānta Desika also states In his text 
Dramidopanisad Tatparya Ratnavali that the first 21 
hymns In Tiruvaymozl explains the meanings of 
Brahma Sutra. Thls can be compared with that of 
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the Rgvéda which has 21 branches, the thousand 
hymns of Tiruvaymozi is like 1000 branches of 
Samavéda ; the thousand hymns of Tiruvaymozi Is 
classified into 100 decads each comprising 11 
hymns Is equal to 10 branches of Yajur Vēda: 
Tiruvāymozi eulogises Santa Rasa which ls 
supplemented with other eight rasas. Thus 
Tiruvaymozi has the status of equality with that of 
Vēdās and essence of Upanisads.” 

The philosophy of Nammazvar as described 
In Vedanta is a persistent enquiry into the nature of 
Brahman in Its three fold aspects of cit, acit and 
Īšvara. Among these, the nature of Brahman 
(lévara) is well elicited by Nammāzvār as hidden in 
Upanisads. In several hymns of Tiruvaymozi, 
Nammazvar asserts the following themes: Brahman 
is the three fold cause for the Universe; Brahman is 
the cause of deliverance of Vēdās to Brahma; 
sentlent and non-sentient beings are subservient to 
Brahman; Brahman is a means for liberation 
(Moksa); Brahman is Antaryaml; His par excellence 
beauty: His immeasurable attributes llke the Infinite, 
tasteful of God; God is Ilght of all knowledge that 
illumine; supremacy over all other Gods; simplicity 
and repository of super excellent traits like joyfulness 
(Anandamaya); His relationship with cit and acit 
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(Sarira Sarirl Bhāva) and so on. Of the various 
aspects mentloned above, | wish to concentrate on 
the following three: |, Brahman as the cause of 
deliverance of Vedas to Brahma; 2. Sentient and 
non-sentient beings as subservient to Brahman; 
3. Brahman as a means for liberation (Moksa). 


1.1 Brahman as the cause of deliverance of 
Vedas to Brahma: 

As Brahman is cause of the Universe, He has 
created Brahma and delivered Vedas to Him first. 
The scriptural passage in Švētāšvatarēpanisad is 
"Yo bramhāņam vidadhāti pürvam yo vai vēdāmšcaphiņēti 
tasmai °, which means ‘He who first creates Brahma 
and delivers the Vēdās to Him’. While narrating the 
activitles of Brahma and Siva who are head of 
Vyasti Srsti (discrete aspect of the world) and 
Samhara (destruction) respectively, Nammazvar 


says, "....... Amararkkum Ariviyantu' ^ which means that 
Brahman is the propagator of knowledge to the 
devas through Brahma. Nampillal explaining the 
word ‘amararkkum ariviyantu’ says that Brahman is the 
cause for getting fame to Brahma who propagated 
Vedas to Devas. Here 'He is the cause’ means that 
the Brahman. as inner ruler (Antaryami) in Brahma. 


delivered Vēdās who in turn propagated them to 
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Dēvās.” In this way, there are number of hymns in 
Tiruvaymozi explaining thls aspect.” Having known 
that Brahman has created Brahma first who in turn 
creates all, It Is at length discussed In Vedanta that 
both cit and acit are subservient to Brahman, who ls 
inner ruler In every creature. This will be explained 
further. 


1.2 Sentient and non-sentient beings as 
subservient to Brahman: 
in explaining the relation of Brahman to cit and 

acit, there are different interpretations. The central 
teaching of Vedanta is that while Brahman, the soul 
and the physical universe are all different and 
equally eternal, are at the same time inseparable is 
brought out well. It connotes that both sentlent and 
non-sentlent beings are dependent upon Brahman. 
In other words, Brahman is the central principal of 
both the sentient and non-sentient beings. Although 
the three substances are different, Brahman Is the 
source for thelr existence. This is being established by 
Nammāzvār In the following hymn: 

‘nam, avan ivan yuvan aval ivaļ yuval eval 

tam avar ivar yuvar atu itu utu etu 


vim avai Ivai yuval avai nalam tinkaval 
= = = za! 
ām avai ayaval āyninra avarē. > 
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I give below a beautiful and definitive translation 

of the hymn by A.K.Rāmānujan: 
"We hear and that man, this man, and that 
other in-between and that woman, this 
woman, and that other, whoever, those 
people and these and these others 
In-between, this thing, that thing, and this 
other Inbetween, whichever, all things 
dylng. these things, those things. those 
others in-between, good things. bad 
things, things that were, that will be, 
belng all of them, He stands there' 


A.K.Rāmānujan: observes that thls hymn ls 
enclosed between we here' (Nam) and ‘He 
there" (the Lord-Avarē); contalned between these 
two are all things, all persons, all beings. After the 
long enumeration of the many, the many Is folded 
back Into the one- the hymn's movement enacts thls 
becoming of the many Into the one. The subject of 
the sentence comes at the end, with the last word, 
avar (He), the Lord. The enfolding and the unfolding 
are the same thing seen from different directions. 
The Lord is one, becomes many, yet remains one. 
After all the tenses of past and future, the hymn ends 
with a participle qualifying 'Him' In 'ayninra avarē', 'He 
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who stands there, or is there', having become all 
things and persons. "ninra-tu. means ‘that which is 
permanent, immovable, remainder, as standing 
over. Though he has become, and is, all of things 
mentioned, he is not them - he stands there, apart." 
This is a very important hymn wherein 
Nammāzvār establishes the philosophy of Vedanta, 
particularly the two passages of Chandogya 
Upanisad, which speak about the dependence of 
sentient and non-sentlent beings on Brahman. It Is 
difficult to know directly the essence of the 
Upanishadic passages. Šrī Ramanuja succinctly 
dealt the passages in his texts. Following him, 
Nampilai ably explains the hymn by citing those 
passages. The Candogya Upanisad says: 'sarvam 
khalvidam brahma tajjalān iti santa upasita . It means 
that 'all this is Brahman, let a man meditate with 
calm mind on this world as beginning, ending and 
breathing in Brahman'. In the text, 'sarvam Khalvidam 
Brahma’, '&rahma' denotes the Brahman whose body 
consists of spiritual and non-spiritual entities in subtle 
state ie. called 'süksma cidacit visista Branmam' 'Sarva' 
means effected Brahman with universe i.e. called 
'stūla cidacit visista Brahmam'. These both states of 
Brahman are called ‘all this is Brahman's. Nampillal 
quotes another passage from the same Upanisad 
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as follows: 'Aitadatmayam Idam Sarvam (Tat Satyam sa 
Atma) tat tvam asi SvétakSts'” which means that all this 
world (cit and acit) has that (sat) as its Gtman and 
hence is real and that is the (inner) soul; That thou 
Art. In the present stage, the text 'tat tvam asi' is 
important in this passage. The word 'tvam' means 
You' i.e. You' that mere previously held to be no 
more than the operator of a certain body one in 
reality, a modification of the Brahman, because 
'you' constitute His body, and therefore 'you' 
terminate in this Brahman. Hence "tattvam' denotes 
only the inner ruler of 'tvam' as differentiated by the 
mode 'tvam'. Since Brahman is the soul of the 
embodied individual soul, He has the same name as 
that individual soul. The word 'tat' refers to Brahman 
as the one who Is the cause of the world, one who is 
above of all perfectlons, the immaculate and 
untransmutable one; whereas 'tvam' refers to that 
same Brahman under the aspect of Inner ruler of the 
individual soul as being modified by the embodied 
soul. So, it is sald that the words, tat and 'tvam' both 
apply to the same Brahman but under different 
aspects. Following the above two Upanisadic 
themes only, Nammazvar introduced the above 
hymn ina nutshell. 
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When we look into the commentary of 
Nampillai, he explicitly gave the meaning based on 
those two Upanlsadic passages. Based on the text, 
'idam sarvam Brahma khalu' Nampillai estabalishes that 
‘Gy nindra avare' means that Brahman who stands 
there as antaryaml for those things. In other words, 
all sentlent and non-sentlent beings are sustained, 
directed and controlled by the Brahman. Though 
the 'belngs' and 'Brahman' look Identical, we cannot 
say they are really identical. Namplllal, following Šrī 
Rāmānuja, applied the theory of 
Sāmānādikaraņya.” This means that it Is the 
application to one object of several words with 
different functions. Šrī Rāmānuja says that this 
conveys the idea of one thing belng equally 
qualified by several attributes each of which has Its 
own distinctive meaning and motive and embodies 
the unity of difference." The truth Is eminently 
applicable to those Upanisadic passage in this 
hymn. 

In the same way, there are number of hymns 
in TruvGymozi explaining this aspect.” With a view 
to liberating the sentlent belngs from the sufferings of 
births, Brahman has given several paths - karma, 
jmana, bhaktl and prapatti. But the sentient beings, 
due to their accumulated result of sinful actlons are 
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not aware of Its eternal relations with Brahman. In 
addition, he also showed that He himself is the 
means to attain Him. For those who realised this 
path, Brahman by his benevolence helps them to 
realise Him through meditation. This Is well stated in 
the Upanisads. Based on this, Nammazvar 
establishes that the Brahman is a means (Hitā) for 
liberation (Moksa). 


1.3 Brahman as a means (Hita) for liberation 
(Moksa): 

The Mundakopanisad, for instance, states that 
the soul cannot be grasped by explicitation, nor by 
mere knowledge, nor by great erudition; He alone 
whom God himself elects can attain Him; He singles 
out to serve as His body, and to him Brahman 
reveals his form and attributes. The passage Is 
'Nāyamātmā pravacanēna labhyo na mēdhyā na bahunā 
šrutēna yam evaisa tena labhyG tasyalsa atma vrvrnute 
tanum svām' which means that the Brahman Is not 
attainable elther through thinking or by meditation 
or by much learning. Following the statement 
Nammāzvār says ‘terital ninaital ennalakattirumal'." 
which means that Brahman is not to be reallsed 
through learning, contemplation or meditation. He 
can only be grasped by meditation that takes the 
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form of bhakti. Hence, a person, who with 
Immeasurable devotion meditates on Him, to whom 
only Brahman will show Immeasurable love. Such a 
loveable devotee Ils elected by Brahman. That 
loveable person attains Him. .As concise as this 
correlation is, according to Nampillal, Nammazvar 
establishes that as stated In the Upanisad, Lord 
whom he chooses, he will reach Him, to that person 
only Lord shows his attributes and so on. That form Is 
to be meditated upon. In conformity with this 
Upanisadic text, Nammazvar explains in number of 
hymns on this aspect." 

From the ocean like Tiruvayrnozi, with a ladle 
like my little knowledge and with the guidance of 
commentaries, | could present the most sublime 
truths of Indlan philosophy as revealed by 
Nammāzvār in Tiruvaymozi. 
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AN INTRODUCTION TO UPANISADIC THOUGHTS IN 
TIRUVAYMOZI 


The religious culture of India Is based on Vedas. 
The Vedas, which are divided broadly into Purva 
and Uttara Kandas are mainly concerned with four 
Purusarthas - Dharma, Artha, Kama, and Moksa. 
The Pūrva Kanda deals with the first three 
Purusarthas while the Uttara Kanda speaks about 
Moksa. The Uttara Kanda or Brahma Kanda is the 
concluding parts of Vedas, otherwise called 
Upanisad or Vedanta. 

Generally Upanisad means ‘a secret. The 
Amarako$a states ‘Dharmérahasyupanisad' (3,3.93). 
The Upanlsads contain the essence of Vedas. 
Hence, they must be taught by knowing the 
worthiness of learner. The term 'Upanisad' may be 
splitted into two words l.e. 'upa' and 'Nlsad'. 'upa' 
means ‘nearer’ and 'Nisad' means sitting - the 
compound word Upanlsad means a disciple sitting 
nearer to AcGrya recelves the knowledge. 
Šudaršana Suri says that Upanisad means ‘nearer to 
Brahman’. In other words, the experience of 
Brahman. That means: the experlence of nature of 
Brahman, His greatness, His attributes, His glories, His 
lordship etc. l.e. Advāraka Bhagavat Pratipadakatvam 
Upanisanatvam .In $rirangarajastava Uttara 
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Satakam, Bhattar says that Lord's tenderness, 
prowess, love towards devotees, benevolence, 
beauty etc. are preserved secretly as a treasure In 
Upanisads.” 

There are ten Important and most authentic 
Upanisads which have commentaries written by 
Srivalsnava Ācāryās. They are: Isa Kena Kata Prašna 
Munda Mandükya Titriya Altaréyamam Ca Chandokyam 
Brahadaranyakam Daša. Apart from these, $vetasvatara, 
Kausitaki, Subhdla, Narayana, Atarvasika and 
Mahēpanisads also have commentaries written by our 
Acaryas. 

Harlta Smrti also states that Risis who were 
well versed in Vēdās opine that all our Vedas, 
Vedantas, ltihāsās and Puranas speak about the 
five fold knowledge or Artha Paficakam only.’ The 
Artha PaRcakam brings out the essentials of 
Visistadvalta in its five fold knowledge l.e. the nature 
of God, the nature of soul, the nature of means, the 
nature of obstacles and the nature of goal. The true 
meanings of these five fold knowledge are hidden In 
Nammazvar's Tiruvaymozl. 


Tiruvaymozi and Upanisads: 
The Azvars, twelve in number, were the early 
torch-bearers of Sri Vaisnavism. They enriched It by 
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their soul-stirring hymns. Nammazvar is the Head 
among the Āzvārs. He composed four Prabandams. 
They are Tiruviruttam, — Tiruvasiriyam, Periya 
Tiruvandadi and Tiruvaymozi. 

In Puranas like Markhandeya Purana It Is said 
that in every Kaliyuga, the eternal Vedas and the 
Dravida Vedas will be revealed by the spiritual 
sainfs. like Vyasa, who at the end of Dvaparayuga 
separated the Vedas into four parts i.e. Rig, Yajur, 
Atarva and Sama, the eternal Tamil hymns of Azvars 
will be revealed by Satakopamuni in Kaliyuga. 

In Brahmandapurana It is said that the Maha 
Visnu asserted to a Muni about the birth of 
Nammazvar and Dravida Veda. That means: the 
Ādišēsa, a Nitya Suri in Vaikunta, will disgulse himself 
as spices of Tamarind tree, whose leaves do not fold 
up at night, on the banks of Tamiraparanl in 
Azvartirunagari and for the sake of easy 
understanding of Vedas, the Lord by His solemn 
vow, will reveal the essence of caste, on the banks 
of Tamiraparani, where Brahma did penance. 

Vedanta Desika, in his Dramidopanisac 
Tatparya Ratnāvaļi, states that Tiruvaymozi has the 
status of equality with that of Védds and essence o 
the Upanisads.” 
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Azaklyamanavalapperumal Nayanar also 
established the equal status of Tiruvaymozi with the 
Vedas as it carries the essence of Vedantas in his 
treatise called Acarya Hrdayam.' 

With a view to ellciting the hidden meanings of 
Vedantas that are rendered in Tamil by 
Nammazvar |n Tiruvāymozi, there are five 
commentarles written in different perlod by five 
Acüryüs' Among these, Nampilal Ītu is an 
exhaustive commentary whlch speaks about 
Nammazvar's inner thought. There are three 
introductions for Itu commentary. In the first 
introduction, Nampillai quotes Perlyavanklpurattu 
Nambi's opinion of stating that Tiruvaymozl reveals 
the Artha Paficakam as stated in Harita Smrt.’ 
Apart from this, there are more than 600 quotations 
from Upanisads i.e. Kena Kata, Mundaka, Taitriya, 
Aitareya, Chandogya, Brahadāraņyaka, Švētāsvatara, 
Kaušītaki, Atarvasika, Maha and Narayana Upanisads 
referred to in this commentary. Since Upanlsads 
also explain the five fold knowledge, | lay my 
thoughts to Identify the Upanisadic thoughts In 
Tiruvaymozi under five fold knowledge scheme. 


The nature of God: 
Aspects of the nature of God may be classified 
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thus: Brahman has three fold cause for the 
Universe: sentient and  non-sentient beings 
subservient to Brahman; Antaryami; beauties of 
God; Instructor of Vedas to Brahma; Immeasurable 
attributes like limitlessness, tasteful, the light of all 
knowledge that illumines, supremacy over all Gods, 
simplicity and repository super excellent traits like 
Joyfulness (Anandamaya), vouch-safed 
wisdom-love of Brahman, Sarira Sarirl Bhāva and so 
on. All these can be established from Upanisads 
with that of Tiruvāymozi hymns. 

For example, here one aspect in the nature 
of God ls explained. 


Brahman as three-fold cause of the universe: 
Brahman is the three-fold cause. That ls 
Upadana Karana (material cause); Nimitta Karana 
(instrumental cause); and Sahakari  Karana 
(cooperative cause). He Is the material cause for 
the sentlent and non-sentlent beings as they are 
inseparable from Him and He Is the inner controller. 
He is the cooperative cause as He Is taking Hls 
special attributes of knowledge, power, etc. He Is 
the one who wills creation freely, It Is therefore clear 
that He Is the instrumental or efflcient cause. Like in 
Valkuntam also, He Is combined with Nityasuris and 


36 


AN INTRODUCTION TO UPANISADIC THOUGHTS IN TIRUVAYMOZI 


muktas besides divine non-sentient beings (Acih) as 
He is the material cause. He ls the cooperative 
cause for Nityasūris and muktàs as they have benefit 
of utilising His knowledge and power; He Is the 
instrumental cause for them as He Is combined with 
His wishes.” 

In Taitrlyopanisad Anandavalll, it is said that 'He 
desired let me be many, May I create other things’. 
Commenting on this, Rahagarāmānuja says that the 
Brahman, which Is Anandamaya, desired to 
become Devas, the human, the animals and the 
non-ambulants, first by creating the five constituent 
elements viz. ether, air, fire, water and earth. it 
means individual (Vyasti) and aggregate (Samasti) 
creations done by His Sankalpa." 

Following the theme, Nammāzvār says 

‘Mannum Nirum Eriyum Nalvayuvum 

Viņņumāy Virlyum Emplrānaiyē"” 

Here, the commentator Nampillal says that the 
Brahman, who is the cause for the five elements, is 
an Antaryami in creating many things i.e. the Devas, 
the human, the animals and non-ambulants as 
stated In the above Upanisad." Another 
commentator Periyavaccanpillal says that the 
desire of Brahman as stated in the above Upanisad 
to become many is to be thought of." Vādikēšari 
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Jiyar says that Brahman is my Svāmi, as the five 
elements are the mode (Prakara) to create the 
Universe by Him as stated In Upanisad.” 

Before the creation of this Universe, 'Sat' (real 
being) only was in the beginning and there is no 
second thing. That ‘sat’ thought ‘May | be many: 
May | grow forth’. This is clearly stated In 
Chandogya Upanisad as follows: "My dear son, this 
real being was alone in the beginning and without a 
second." That means: in Pralayakala, it was only as 
sat In one name and one body. Now It has many 
names and bodles. For example, in the production 
of a pot, clay is the Upadana Karana (materlal 
cause), potter, the Nimltta Karana (instrumental 
cause) and the potter's wheel and other 
accessories the Sahakari Karana (cooperative 
cause). On the other hand, for the origination of the 
Universe, Brahman Himself solely constitutes all the 
above three causes. Nammazvar in a nut shell says 
Tanimutalvanar.^ Here, 'tani means Brahman who 
creates the Unlverse by His sankalpa. So He is 
Nimitta Karana (instrumental cause); 'mudal' means 
Brahman in Upadana Karana (material cause); 
Sahakarl KGrana (cooperative cause) is Implied.” 
Vādikēšari Jiyar says that the nature of Brahman is 
Samasta Jagatéka Kāraņatvam.” 
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In another hymn, Āzvār says 'Mutal Tani Vittu'.” 
Here, 'mudal' Is Nimifta Karana i.e. none second to 
Him; ‘tani’ ls Sahakari Karana i.e. matchless to Him 
and vittu' is Upādāna Karana i.e. material cause.” 

Likewise, there are number of hymns in 
Tiruvaymozi which explain the Upanisadic thought 
with particular reference to three-fold cause of 
Brahman for the creation of the Universe. 


The nature of soul (Jiva): 

The nature of soul is classified under four 
aspects: i.e. the state of honorofic soul; the state of 
Muktas; the negation of independency to Muktas; 
and the nature of status and desire to know 
Brahman by the soul. For example, | am explaining 
the state of honorific soul. 


The state of honorific soul: 

It is said in Tatvatrayam of Pillal Lokacarya 
that the soul is eternal; it is atomic in size: it is 
manifest; it is different from body, senses, mind, 
breath and Intellect; It is the native of non-matter; it 
is guided and sustained by and Is ordained by 
Brahman. Such souls have a right to live In 
communion with the God like eternally free souls i.e. 
Nityasūris and Muktas, who enjoy the constant 
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service in Valkuņta. But these souls, which has 
Šarīra, have lost that right and ideal as if 
non-existent (Asaf. Such state is called Indeed 
non-existent (asaf and when the soul has 
perception of Brahman, It is called sentient being 
(Cif). It is sald in Taitriyopanisad that If one says that 
Brahman does not exist, he himself becomes 
non-existent. If anyone knows fhat 
Brahman does exist, they think that he is existing on 
account of that.” Ranagarāmānuja says that in this 
mantra ‘Brahma’ means the blissful Brahman. One 
who knows the JAGna of blissful Brahman, that soul 
will attain liberation, the ignorant soul will have births 
in the cycle of Samsara." Nammazvar, the only soul - 
Mahatma, who experienced the nature of soul 
states as follows: 
'Marimarippalaplrappum Pirantu Atlyaiyataintu 
Ulam Teri Īrilinpattu Iru Vellam Yan Muzkinén™ 

That means: Nammazvar went on taking birth after 
birth in Devas, the human, the animals and the 
non-ambulants and one day by the God's 
spontaneous grace, he realised Him. who allghted 
on him, took him to His nearness, so that he realised 
that He Is his Svami and he ls His subservient servivor 
became a sentient being. immersed in the 
inexhaustible ocean of blissful enjoyment. 
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In another hymn, AzvGr states that when he 
realises Brahman, he Is sat, and when he is not able 
to reallzer Him, he Is asat as stated in the Upanisad.” 
In this hymn, Azvar feels that Brahman by His 
spontaneous grace showed His nature, 
Divyamanagala Vigraham, attributes, glory etc. by 
dispellng ignorance about Him.  Nampillai rightly 
declares that Āzvārs soul was changed in 
appearance as stated In the Upanisad 'Asannēva Sa 
Bhavati', which means the soul is in the asaf state. 
When Brahman alighted on Āzvār and revealed as 
His nature etc. Azvār's state ls 'santamēnam Tadē 
Vidhuh', which means the sat state.” In this way. 
there are number of Tiruvaymozi hymns which 
explains the nature of soul. 


The Nature of Means: 

The means to attaln Moksa is dealt with in two 
aspects; 
i, to find a path to reach the lotus feet of Brahman 
and Brahman Himself as a Means (Upaya) and 
ll. by worshlpping Brahman, one can reach Him. 


For example, | am explaining that the Brahman as a 
means for liberation. 
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Brahman as a means for liberation: 

With a view to liberating the sentient beings 
from the sufferings of births, God has made several 
efforts. But the sentient belngs, due to its 
accumulated result of sinful actions, not aware of its 
eternal relations with Brahman. For such souls, God 
has shown the path of Karma, Jnana, Bhakti and 
Prapattl Marga. He also showed that He Himself is 
the means to attain Him. For those who realised this 
path, Brahman by His benevolence, helps them to 
realise Him through meditation. This is well stated in 
the Upanisads. In Mundakopanisad it is said that this 
soul cannot be grasped by explicating, nor by mere 
knowledge, nor by great erudition; he alone whom 
God Himself elects can attain Him: He singles His 
soul out to serve as His body, and to him God 
reveals His form and attributes.” Here, the first line of 
the above Upanlsad says that the God is not 
attainable either through thinking or by meditation 
or by much learning.” Following this statement, 
Nammāzvār says, 'Terital Ninaital Ennalakattirumal'." 
Nampillai quotes the Upanisad line and establishes 
that the Brahman is not attainable by mere learning 
or contemplation or meditation.” That implies that 
He can only be grasped by meditatlon that takes 
the form of Bhakti, not merely by knowing Him 
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through texts. Hence a person, who with 
immeasurable devotion meditates on Him, to whom 
only Brahman will show Immeasurable love. Such 
loveable devotee is elected by God. That loveable 
person will attain Hlm. This Is stated in the Upanisad 
on the followIng line: 'Yamévaisa Vrunute Tena Labhyah'.. 
Based on this quotation, Nammazvar, with the voice 
of a mother showed her devotion to God in a hymn. 

Vàl Nutal Immatavaral Ummaik 

Kāņum Acaiyul Naikinrāļ, Viral 

Vāņaņ Aylram Tol Tunlttlr Ummaik 

Kana Nir Irakkamilīrē” 
Here, mother states that her daughter Parānkusa 
Nāyakl of bright forehead wastes away with grief for 
the sake of God and stands consumed by a burning 
desire. Nampillai explains Āzvār's inner thought as 
follows: 'the grief of Parankusa Nayaki is not the 
means; Lord's compassion is the means for her 
liberation’. Further Azvar was the benefactor of 
Lord's grace as stated in Taitriyopanisad 
‘Santaménam Tado Vidhuh". Hence he is to be chosen 
by Lord." Further Nammazvar clearly supplements 
the above quotation whereln Lord's selection of a 
devotee to whom He wil shower His Divya 
Managala Vigraham and attributes in another 
hymn." Again with the volce of a mother, Azvar 
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clears that the Lord only to show His Divya 
Managala Vigraham by the grace to the soul whom 
He chooses |n the following line;  'Katkill 


N 
Unnaikkāņumāru  Aruldy Kākuttā Kannané  Ennum'. 


Mentioning the quotation of the above Upanisad. 
Namplilai says that the Lord will exhibit His exqulsite 
form and splendour to the subjects of His choice. It Is 
this that embodles the Nayaki to call upon Him to 
appear before her." 

In congruence wlth the above Upanisad 
line:Tasyaisa Atma Vrvrpute Tanum Svām', Nammazvar 
narrates the Lord's Divya Managala Vigraham as 
shown to Him as follows: 'Veļļalccuri Canakotu Āziyēnti 
Támaraikkannan En Neficlnüta Pullaikkataklnra 
Varraikkanir" That means: 'How can | express the 
glorious vision that sways my mind, the way the lotus 
eyed Lord mounts the bird (Garuda) holding the 
spiral conch white and the discus in hand which Is 
what you people cannot comprehend?'. Āzvār 
expresses the glorious vision that moves in all 
directions in mind the lotus eyed Lord as a leader 
emitting the Garuda and adorning white coloured 
spiral conch and the discus in hand which one 
cannot comprehend. Namplllai establishes that as 
stated in the Upanisad, Lord whom He chooses, he 
will reach Him, to that person only Lord shows His 
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attributes etc. That form is to be meditated upon." 

Šrī Ramanuja also explains in Šrī Bhāsya that as 
stated In the Upanisad that mere hearing, reflection 
and meditation do not suffice to gain the Self. and 
then declares 'whom the God chooses, by him It 
may be galned'. Now a 'chosen'one means a most 
beloved person: the relatlon being that he by whom 
that Self is held most dear Is also most dear to the 
self.” That the Lord Himself endeavours that this 
most beloved person should gain the Self, He Himself 
declares 'When people are always well disposed 
and worshlp Me, | am pleased and | bestow on 
them a disposition by which they may attain Me, to 
show them My mercy | dispel - immanent In their souls 
- the darkness of their Ignorance with the radiant 
torch of knowledge” 

In the same way, there are number of hymns In 
Tiruvāymozi which explains the nature of Means. 

There are number of Upanisadic quotations that 
can explain the other two aspects of nature of 
obstacles and the nature of goal from the hymns of 
TiruvGymozl. 

In this way, all the Important Vedic and 
Upanisadlc concepts can be traced in Tiruvaymozi 
which bestows the equal status on Tiruvaymozl and 
Upanlsads. 
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Tiruviruttam is the first and foremost Prabandham 
(poetical work) of Nammazvar. The other three 
Prabandhams are: Tiruvāciriyam. Periya Tiruvandadi 
and Tiruvāymozi . These four Prabandhams are the 
essence of four Vedas. Tiruviruttam is the gist of Rug 
Veda. It is placed as the fifth Prabandham In the 
third part of Nalayira Divya Prabandham called 
lyarpa. 

In this Prabandham, Nammāzvār submits his 
devotional supplication to the Lord. The word 
"Vritam' In Sanskrit becomes in Tamil 'viruttam' 
according to Tamil sound laws. Although it has 
several meanings, here Viruttam dencies ‘events’. 
Nammazvar, who had the spiritual vision of the Lord, 
requested Him to make him free from contact with 
the éarira (body) which prevents hls divine 
experlence. Āzvār feels that living in this world Is 
difficult and his great devotlon or love towards God 
is the way of saving him. These events comprise the 
Prabandham. Like '$ri' in Sanskrit, Tiru' in Tamil, is an 
epithet, that suggests the glory of holiness. Although 
'viruttam' means the activities or deeds, as a noun, It 
also literally Indicates the effect and through it the 
cause as well. Tiruviruttam the name is given to the 
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treatise by metonymy. 
In the very first hymn of this Prabandham, Azvar 
expresses hls difficulties as follows: 
'False knowledge, wrong conduct, body of dirt 
such is our life.grant us the becoming 
that this may not be. Lord of the immortals! 
Hear my orison, all pervading Godl' 


(translation of Prema Nandakumar) 


Our AcGryGs named the work Tiruviruttam' to 
indicate Its essentlal message. It ls also opined that 
though AzvGr speaks. hls : experiences In 
Naylkabhava, Tlruviruttam may be considered as 
the description of Laksmi's activities. Among the 100 
hymns of this Prabandham except the first and the 
last hymn, the other 98 hymns are according to the 
traditional description of Tamil love-poetry. Some 
are allegorical and some are In esoteric sense. 
These are enlightened in the commentaries of 
AcGrya Namplllal, PerlyavaccGnpillai, Vādikēšari 
Azaklya Manavalacclyar, Perlya Parakālasvāmi. 

Although there are several ways in whlch a 
devotee can have experlences of God. like reciting 
His names, describing the beautles of Divya 
Mangala Vigraha, praising the greatness of Divya 
Dēšās favoured by God and speaking about the 
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greatness of $rivaisnavas who lived in those Divya 
Dēšās. There is a distinctive feature of worship of 
God. That ls, outpouring one's Inner thoughts frankly, 
assuming the role of Nāyaki. There are several 
hymns in this Prabandham that narrates this kind of 
experience on three roles: a mother, a glri-friend 
and the heroine herself (le. Parānakusa Nayaki). 
Though a river has several tributaries with different 
names, it has one Important name. Likewise the 
above three stages are the outpourlng of the Azvar 
only . Here a doubt may arise as to how the Azvar 
can possibly assume the role of a Nayika. It Is sald 
that AzvGr by himself does not take the form in 
disguise. But a situation whereln one loses the senses 
is arrived at. Hence, there Is similarity between 
Nammāzvār and the Lord's Consort, There Is a 
saying that all souls are feminine In relation to God; 
and He ls the one and only male; souls are 
subservient only to God and not to others; souls 
depend only on God: happiness results from unlon 
and restlessness from separation; God Is the only 
protector and other belngs are to be protected by 
Him.’ In Visnu Dharma, It is sald that Vāsudēva Is 
evidently a Purusa and ofher beings are feminine." In 
this situation Nammazvar quite naturally speaks In 
the capacity of a lady In love. It ls sald that when 
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Rama visited the Dhandakavana, the RsĪs, charmed 
by the handsomeness of Rama, wanted to become 
women In the next birth. They became cowherd 
girls to embrace Krsna In Krsnavatara. Unlike this 
Nammazvar became a woman and experienced 
Lord's beautles as a lady In deep love. Acarya 
Azakiyamanavalapperumal Nayanar, in his text 
AcGrya Hrdayam, explained that Nammāzvār's 
mystical experience can be placed under two 
aspects: 'Nānattil Tan Péccu. Prémattil Pen Pēccu'.' It 
means that the Azvar speaks in his natural voice In 
hls state of -prayerful bhakti, but when hls mystical 
love towards God intensifies, he speaks in the volce 
of a lady. 

Thus, bridal mysticism of Nammazvar Is unique 
with special features. In Tiruviruttam, the AzvGr 
speaks In the capacity of the Nayika In 56 hymns. 
Among these, Parankusa Naylka pours out her 
love-passion for Tirumal In 17 hymns. Based upon 
these hymns, the different stages of mystic 
experlence are classified as follows: 
|. Nayakl amazed to see the dark night 

(hymn 16) 
2. Happiness In seeing the Thulasi garland of 
Lord (27) 
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2.1 - the complexion of Lord in the blue 
waterlily (38) 


2.2 - His graces (45) 
2.3 - Good omens (48) 
2.4 - Cool breeze (56) 


Appearance of Lord Ina vision (39) 
Immersion in the beautiful eyes of Lord (43) 

. Sending bees as emissarles to Lord (54) 
Graceful looks of Lord (63) 
Lord only becoming the Means (99) and so on. 
Similarity with clouds (32) 


opnanoa Bo 


1. Amazed to see the dark night: 

In the verse 'Palapala Uzikal, Parankusa Nayakl 
is amazed to see the dark night and told her mald 
that this dark night came Into existence like many 
kalpas, making her suffer, but with His presence It 
fleets Ike a second; but even then she suffers. She 
blesses the night for its skillfulmess In creating 
smallness and greatness for her suffering.” Namplllai 
gives In a lucid manner, the Inner meaning for this 
situation, quoting Ramayana: 

'Before boarding the boat to cross the Ganges 
on his banishment to the forest, Rama tells Sumantra 
to go back to Ayodhya and look after his parents 
and particularly the health of Da$aratha. But 
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Sumantra stays back In Guha's house for two or 
three days. Sumantra later Informs Dašaratha as 
follows: 

"Guhēna Sārdham Tatraiva Sthitoasmi Divasānbahūn | 

AsayG Yadi Mam Ramah Punah Sabaapayaditi* | |” 
It means that Sumantra stayed for some days In 
Guha's house, as he hoped that Rama call him 
again. Here for the word 'Bhahun Divasān (many 
days), Nampillal means that due to distress of 
Rama's separation, the days seem prolonged in 
sumantra's mind. However, Nampillai had a doubt 
about the distress of Sumantra when he stayed in 
Guha's house and asked hls Acarya Nafclyar to 
clarify the matter. The Jlyar stated that when 
Sumantra saw certain parts of the area where 
Rama had stayed, hls distress Increased and the 
days became long to him.” 


2. Happiness in seeing the Thulasi garland of Lord: 

In the verse 'Cemam Cenkon Aruļē', Nayaki, by 
putting on the Lord's thulas! garland, says that the 
north wind that blew like a flerce fire had become 
cool! Nampillal says that It Is the grace of Lord" 
which protects the soul, whereas the grace of others 
is the cause for suffering. Further, he says that the 
falth that God ls merciful turns evil to good, unlike 
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falth In others whose grace is occasloned and thus 
limited. When Nayak! puts on the thulalsi garland, at 
one end, It is cold and at another, It is warm. 
Nampillai explains this feature as follows: When one 
ls redeemed from samsara, one reaches Vaikunta. 
Then he will not think of this samsara at all. But the 
knowledge derived by one in samsara, has the two 
stages of remembrance and forgetfulness.” 


2.1 Happiness in seeing the complexion of Lord in 
the blue waterlily: 

In another hymn, 'Katamayinakal', the Nayakt is 
dellghted to see the complexlon of Lord In the blue 
Indian waterlly in the coastal area (neytal) and 
thought that these must have performed continuous 
penance In water, which resulted In getting them 
the complexion of the Lord.” — Nampillai explains 
that these blue flower plants prefer the lake to forest 
like the Rsls , who travel all through the forest and 
prefer a sultable cool place near tanks/ponds to 
perform penance all through the seasons. These 
plants stay on standing erect on single stalks and 
blossom with the secretion of honey. These are 
verlly Ike Yogis, who do penance by standing In 
water on a single leg in the hot sun, shedding tears 
of Joy." 


54 


BRIDAL MYSTICISM OF NAMMAZVAR IN TIRUVIRUTTAM 


2.2 Rejoicing over His graces in the midst of 
SOITOW: 


In the verse 'Perunkēzalārtam', the Naàyakl, who 
was sufferlng the pangs of separation from the Lord, 
muses for a long time." She then has forgotten the 
help rendered by the Lord and His unbreakable 
relationship with her. She recalls taking the lead 
given by her heart that the Lord not bothering about 
His own personal danger, rescued her from the 
pond into which she happened to sllps while playing 
nearby. Indeed no one has had such liberty with the 
Lord. The Lord helped her like Varaha who saved 
Bhudévi from the cosmic deluge. Though Lord 
helped her only, she thinks that it legends to souls In 
general also. Nampillal says that even Pirātti, the 
Dlvine Consort wants the Lord to bestow grace on 
her. Commentator — Namplllai refers to Rama's 
attitude in this connection, as mentioned in Sri 
Valmiki Ra mayana; 

'Idanim Mā Kruta Vīra Evamvidam Acintitam | 

Tvayl KiAcit SamGpanné Kim KGryam Sitaya Mama I 

Bharaténa Mahābhāhē Laksmaņēņa Yaviyasā | 

Šatrugnanēna Ca Šatrugna $vasarir&na Và Punah 11^ 
Rama told Sugriva that If something happened to 
him by his rash attack on Ravana what he derlve 
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even living with Sita, Bharata, Laksmana, Šatrugņa 
and his own body? But here, Lord, leaves His own 
dear Pirātti (Laksmi and comes to shower grace on 
His devotees, particularly Pardnkusa Nayakl." 


2.3 Happiness over good omen: 

In the rejolcing mood the Nayaki in the verse 
'melliyal ākkal, states, that she heard the llzard's 
twitter In her house. She felt that this is a good omen 
indicating Lord's quick arrival to her presence and 
she bore with the pangs of separation from Him. Her 
giri frend asked her whether the reason for her 
patience in sufferlng came from the words of the 
Lord, who had assured her that He would not leave 
her; and that even when away, He would not tarry 
for long or whether It was otherwlse. The Nayaki 
repled that a worm born In a wound, does not 
know the world outside. Likewise, she lives solely on 
the Lord's love and is not aware of anything else." 
However there Is an age old belief about the lizard's 
sound as a good omen: since she heard it In her 
house, she felt this as a good omen of the Lord's 
expected arrlval. 

In Divyārtha Dipika, Sri Kaficl Svāmi beautifully 
explains the situation as follows with the Svapadesa 
meaning:" 
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There was a delay In the union of Parankusa 
Nāyaki with the Lord. The separation was 
unbearable to her. There was a conversatlon 
between her companion and Nāyaki. 

Companion: You should not hurry to get the 
experlence of Lord in Vaikuņta. With a view to 
reform the world, the Lord has kept you in this world 
fo sing songs of His praises. 

Nayaki: ‘With my very little knowledge and power, 
what kind of reform ican bring In this world’? (She 
Identifies herself with the lowest worm limited to the 
wound from which it emerges and sald as follows). 
Nayaki: | come from the lowest class, with little 
knowledge and the Lord caused me to sing songs 
involuntarily In His praises. He sang Himself through 
me‘. The Azvar says: The Lord, who Is the greatest, 
caused me to sing hymns by Hls craftiness. This shows 
His marvellous power. He thought that there was no 
greatness If He Himself sang about His glories and 
goodness and He, Himself used poor me to sing 
hymns through me as Is Instrument’. 

Vādlkēšari Jiyar says that the Lord, who 
thought that Azvar was the right person to reform 
the world, resided In his heart and tongue and 
Himself sang the hymns. Hence. the Nayaki says, 
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'ennalum tannaiccolliya cüzal tirumalavan kavi yatu karrēn' 
(what do | know about the praises that He caused 
me to sing?." Here in the expression 'yatu karrēn', 
Nampillai finds implied the suggestion that the Lord 
first recited the songs when he sang the hymns." 
Kānci Svāmi says that Azvar sang the hymns 
involuntarily, without his conscious volition, spurred 
by overflowing bhakti, allowing nothing else to come 
in.” 
2.4 Happiness over the cool breeze bringing His 
contact: 

In the verse 'Viyalitam, having seen Parankusa 
Nayaki's distress of separation, her maid thinks that 
she may not survive in that state. The Nayaki tells her 
that she had an experience of the Lord in the night 
unexpectedly and that she need not be afraid of 
her succumbing to sorrow, and she narrates how 
that experience came to her.” 

Vādikēšari Jiyar explains this point as follows: 
The Nayaki felt the embrace of the Lord's tulsl 
garland in the cool breeze; it brought honey with the 
tulsl, touched her jewels and sense organs secretly 
removing her distress.” Periyvavāccānpllļal's 
explanatory comment in this context is insightful. The 
cool breeze touched her sense organs and 
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refreshed them, ending thelr eager thirst: it touched 
her jewels steadying them and ending their 
loosened state of sorrow.” 

Here Nampillai refers an event that took place 
during Rāmānujā's period.” When Ramanuja was In 
the midst of hls disciples, one of them asked 
Ramanuja, What Is the Ślōkā which you think as a 
refuge?' One of the disciples, Acarya Vankipurattu 
Nambi reminds the words of Ksatrabhandu. He 
says that Ksatrabhandu wanted the Lord to think of 
him as he is an unwise man; a man of low standing: 
does of low things: hls mind confounded by the 
influence on worldly matters that resulted to forget 
Him. He says that Lord even the Brahma who has 
sprung from His navel lotus could not praise Lord 
and Lord who is commanding all may be pleased to 
protect by His grace. 

Having heard this, Ramanuja objected that this 
ls not the right way of approach since 
Ksatrabhandu, as a refugee (Wt) requests Lord for 
His grace. In this, one must have a clear mind 
before dolng Šaraņāgati. Here, Ksatrabhandu has 
self-conceit when he did Šaraņāgati . RGmGnuja 
says that if there Is any suitableness on our side, it ls 
difficult to accomplish the fruition. This will not help 
as a support for Upaya. It is only Lord as a means to 
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assent, which is liked by Him. Suppose if one 
develops Parabhakti, Parajnāna, Paramabhaktl 
which are based only on his nature (Svarūpa 
Prayukta) and not considered as of his own 
(swathantra) and that will not give fruition. Then 
disciples asked what SlOka Is to be remembered. 
Rāmānuja said that Kallyan's words are to be 
remembered. Kaliyan says that he prays Lord to 
shower Hls grace on him as Lord is the Chief for all 
Dēvās and Nityasürls and as he is subservient to 
Lord, he has no skillful to pralse or to do Arcana. 
Here, In the Sloka, the word 'tē' Implles the meaning 
of the sixth case ending, that is self-servient when 
Lord is the Chief. 

So Kaliyan words are more appropriate than 
Ksatrabhandu In this context. Likewise, Naykl only 
looks for His grace without any suitableness In her. 


3. Appearance of the Lord in a vision: 

In a situation Parankusa Nayaki ls enraptured 
by the Lord's vision, particularly by His beautlful eyes 
which appear shinlng everywhere before her and 
narrated the same to her maid friend”. Šrī Kancl 
Svaml says that an appearance In one's vision 
implies uninterrupted meditation on a particular 
thing whlch appears everywhere. Here, the Nayakl 


60 


BRIDAL MYSTICISM OF NAMMĀZVĀR IN TIRUVIRUTTAM 


ls absorbed In Lord's eyes; she says that the Lord Is 
the Chief of the gods and of people on earth; He Is 
blue in complexion and His beautiful eyes appear to 
her everywhere; she identifies His 
blue-body-complexion with a blue mountain and Hls 
beautiful eyes with lotuses" Nampillai explains this 
verse quoting Sri Valmiki Rāmāyaņa.”. he refers to 
the description of Rama, as given by Hanuman 
before Sita In Sundara Kanda; 

"Ramah Kamalapatraksah Sarvabhüta Manoharanh | 

Rüpadaksinya Sampannah — Prasüto Janakatmaje uc 
lt means that Rama is the embodiment of ail 
beauty; His eyes are beautiful like lotuses which are 
fresh, full blown, cool and benevolent, fascinating all 
llving creatures. Nampillal comments that even 
monkeys (like Hanuman), which cannot be 
expected to be aware of what is to be done with 
the right hand and what is not to be done with the 
left hand, got absorbed in Rama's beauty. When 
this is so, the Nayaki feels completely lost. Further 
Namplllai comments that the Nayakl sees the 
maginary appearance of Lord's ausplcious body 
and His eyes take over all his body and she sees him 
as all eyes. Such a favour Is done to her by Him who 
is the Chief of the world surrounded by oceans. He 
has all the like-minded gods like Brahma, as His 
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bond-slaves. Also He is the Chief of the Nityasuris like 


Garuda and Ādišēsa living in Vaikuņtam.” 


4. Immersion in the beautiful complexion of Lord: 

In the verse Kaņņum", the Nayakl travels from 
the Lord's eyes to His equally beautiful hands, feet 
and hue and says that even for Nityasuris these are 
beyond grasp. She describes the Lord's beautiful 
body as follows; His eyes, hands and feet are like 
lotuses; His body looks llke a large dark mountain. 
Even the Nityasüris who are pre-eminent in wisdom, 
unlike worldly people, are not able to think or speak 
about it. The wisdom of celestials is indeed more 
than that of ordinary people. Among the celestials, 
the wisdom of Brahma, the creator of the world Is 
pre-eminent: the wisdom of the Muktās is even 
higher than that of Brahma and the knowledge of 
Nityasūris is even more than that of the Muktās. Even 
these people are incapable or experiencing the 
Lord's beautles: but Azvar in the guise of the Nayaki 
enjoys the beauties of Lord, having been led to 
them from His beautiful eyes.” 


5. Sending bees as emissaries to Lord: 
In the verse 'Vicum Cirakā!' Nayaki sends bees 
as messengers to Lord .? She says that the bees are 
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capable of taking her message to the Lord; they 
have mighty wings to go fast: but she does not have 
such strong hands and feet. Bees can reach 
Vaikuntam quickly. But for her, it will not be possible. 
Hence, she requests them to repeat the message 
which she wanted to convey to the Lord, before 
leaving for Valkuntam." Šrī Kāficl Svāmi says that if 
the bees repeat the message. she can find out any 
tapse in them and it will be set right by the Nāyaki. 
Then the bees may clearly convey her message. to 
the Lord and makes Him come back to her early. 
She will also be able to bear her separation from 
Him till then.” Nampiļļai lucidly compares thls 
situation with that of Sita quoting a $loka from Šrī 
Valmiki Ramayana; 

'Yatha Tam Purusavyaghram Gatraih Šēkābhikašintaiņ I 
Samspršēyam Sakamaaham Tathā Kuru Dayam Mayl ut 
Sita, lost in utter grlef, requests Hanuman to 
mercifully arrange to revive her limbs welghed down 
by grief with the touch of Rama's personality. Rama 
is Ike an uncontrolled tiger who does what he thinks. 
Slta points to Hanuman her limbs, faded like 
blighted crops, and prays for the touch of Rama to 
‘ejuvenate her faded body. Though Rama is 
powerful, he delayed his actlon. So she requests 

Hanuman to help her. Like Sita, Paránkusa Nayakl 
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requests bees to arrange to bring the Lord to her, 
with thelr persuading message." 


6.. Graceful looks of the Lord: 

In the verse, Vannam', the Nayakl's maid 
wanted to console her in her state of sorrow In 
separation from her Lord, by blaming Him with cruel 
words." The Nayakl impatlently told her that even 
then His eyes were dwelllng in her heart and her 
eyes and that she should not blame the Lord, ever 
loving and ever present with her. His eyes are 
reddish because of Hls love-passion for her. 
Nampillai here gives this explanation for the Lord's 
eyes as seen by the Nayaki, for the Lord's eyes being 
reddish. He further says that the Lord's eyes are 
reddish on account of the loving looks of the 
residents of Valkuntam on them. His eyes constitute 
‘the food for thelr hunger, beverage for their thirst 
and thelr beter-chewed of pleasure’. His eyes are 
cool with love and tender like the pond where the 
lotuses blossom. He ls $rlyappati, who abides In the 
words of His devotees." 


7.. Lord only becoming the means: 
In the verse ‘Inaccol', the Nayakl reveals to her 
frlend-mald her love for Him casting off her reserve." 
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Nampilllal says that we do not know when the Azvar 
felt distressed so much and decided to break open 
the news to others to get their help. Parallels are 
discussed by the commentator from the Šrī Valmiki 
Ramayana and examples are also given of the 
absorption of Ācāryās in Bhagavat Visayam." 
Bharata was acutely distressed on hearing about 
Rama's going away to the forest. At that time, 
Kausalya says: 
"Putra Vyadhirna Te Kacclcchariram Paribādhatē | 

Asya Rajakulasyadya Tvadadhinam Hi Jivitam ut 
which means ‘the capital city looks forward to you 
only for Its living; Dašaratha is dead; Rama left for 
forest; we are here since you are here with us; if 
Rama notices distress In your face, he will come 
back - with that hope we are surviving; If he knows 
that Bharata Is not there, he will not look at this side’. 
Bharata Is beside him - self-llke Parankusa Nayaki. 
Namplllal also mentions Nammazvars sorrowful 
tears recollecting Krsņā's being tled to a mortar in 
Tiruvāymozi |.].3. We are then told of other great 
bhaktas too” 

When Kūrattāzvān was lecturing on Tlruvāymozi 
and Nammazvar's over-flowing God love, Pillai 
Urankavilll Dasar shed tears on hearing the Lord's 
Paratva and Saulabhya and broke down for some 
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time. Having seen this, AzvGn pralsed him for his 
totally losing himself In the love of the Lord of 
auspicious attributes even as he was discoursing 
about Him. Pilal Urankavilll Dasar was a person 
ever absorbed in Bhagavat Visayam. 

One day Kltāmbi Accān delayed coming to 
Ramanuja who asked him the reason. AccGn told 
him that he was studying Tiruvaymozl at the feet of 
Azvān. To explain further, AccGn said that Azvan 
was explaining the decad of Pirantavarum in 
Tlruvaymozi. Ramanuja asked him about the way 
AzvGn explained the poem and his response to It. 
AccGn replied that AzvGn recited the hymn 
repeating the lines and shed tears for a long time. 
saying: ‘He is the one Incomparable Azvarl'. He told 
his students that day they would stop the class and 
wait; The Azvār's ecstatic state of God-love was 
beyond them. Ramanuja was greatly moved and 
exclaimed: "Hay! AzvGn may be Parama Cétananl'. 
Further Namplliai explicates the mystical suggestion 
of this verse, Pardnkusa Nāyaki reveals her firmness 
in thinking of the Lord alone as the Means of 
Liberation. Only the Samsaris who are not interested 
in the Lord, think of their survival, enjoying worldly 
objects. She takes refugee solely with the Lord, who 
saved the world by Incarnating Himself as a Boar, 
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like a mother who Jumps Into the well to rescue her 
child who happens fo slip into It. 


8.Similarity with clouds: 

When yearning for the Lord, the Nayakl ses the 
clouds that are similar to Him and asks them how 
they could get thelr blissful similarity with the divine 
body of the Lord. But the clouds do not answer her 
queries. She feels that the clouds without any 
recompense shower waters carried by themselves 
and protects living beings. This is In the hymn 
'Megangalo" Namplliai points out that the form of the 
cloud, which is about to embrace the streak of 
lightning Is like that of the Lord whose form Is 
associated with that of Hils Consort. Unlike 
Parānkuša Nāyaki, the clouds attaln thelr proper 
form by joining the straks of lightning. On seelng the 
similarity of the clouds with the Lord, the Nayakl 
cannot bear the Lord's separation from her. Like 
GajéndraGzvGn who ralsed his volce that echoed In 
Vaikuntham, she called loudly on the far away 
clouds." Such Is the keenness of Parankusa Nayakl's 
mystic love for God. 

| have confined myself only to the few hymns 
now explained and there are more hymns where 
Nayaki's passion and sorrow are finely set out. 
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ORIGIN OF BHAKTI 

Since the dawn of history, man has been 
experiencing the pleasure and palns according to 
his actions. In the age of Upanlsads, with a view to 
eradicate the sufferings. man began to pray the 
nature and Impersonal God. Later, the Upanlsadic 
doctrine of impersonal God was fused with the 
devotional worship of a personal God and 
beginning was thus made which led to almost 
revolutionary changes. The outburst of these 
revolutionary changes brought to the three religions 
ie. Jainism, Buddhism and Bhagavata Religion. The 
Bhagavata Religion substituted la personal God 
called Har In place of the abstract Idea of a 
universal soul. It stressed that bhakti is the only 
means to attain Him. According to Linga Purana, 
‘DhyGna with devotion Is called Bhaktl'.^ Bhaj Is the 
root word for Bhakti, which means 'Cévai' i.e. service 
to God.’ Hence, the elite used to say the highest 
service to God, In the word of Bhakti.’ 

Since the dawn of the fourth century, there 
was a great upsurge to two great thelstic systems, 
Saivism and Valsnavism. The great feature of pure 
devotional element flourished with the emergence 


70 


THE DOCTRINE OF BHAKTI IN VEDARTHA SANGRAHA OF SRI RAMANUJA 


of Azvars and Nayanmars. Azvars, twelve In 
number, propagated the doctrine of Bhakti in thelr 
hymns through monotheism. The path of devotion, 
in which meditation Is a constant factor, is possible 
only to people of high attainments. Hence, Azvars 
advocated self-surrender (prapatti) is an easy way 
to attaln Him. 

Since the beginning of the 9th century. with the 
advent of Srivalsnava Acaryas, the philosophy of 
Vislstadvalta school was systematised and slmplifled 
by analysing the anclent scriptures and Azvars' 
hymns.  Yamunacarya clearly laid down the 
doctrine which was later elaborated by Šrī 
Ramanuja In his works in exhaustive manner. The 
Vedartha Sangraha Is the first text whereln Šrī 
RGmadnuja eloquently established the doctrine of 
Bhakti. 


GREATNESS OF VEDARTHA SANGRAHA 

The Vedartha Sangraha Is a memorable gem 
among the nine immortal works of $ri Ramanuja. 
Buitenen observes that the Vedartha Sangraha was 
Šrī Rāmānuja's philosophical debut.’ A great 
commentator of Vedartha Sangraha, Sudaršanasūri 
begins his gloss with a statement that this was a 
lecture delivered or read out In the presence of the 


71 


Studies In Šrī Valsnava Literature 


most learned and impartial listeners of those days, 
on the Holy seven Hills of Lord $rinivasa of Tirumalai 
and with Him presiding over that function. 
M.R.Rajagopala Iyengar observes that the 
Vedartha Sangraha, which was written before Sri 
Bhaàsya and which is referred to in the later work, 
may be considered primarily as dissertation on the 
Vlslstadvaita doctrine to show that it is more In 
keeping with the spirit of the Vedas or Šrutīs than 
Advaita or Bhēdābhēda. 

Beginning the text with a mangala šlēka, Šrī 
Ramanuja pald homage to the Princlpal to whom all 
spiritual and non-spiritual entities are accessory; who 
reposes on Šēsa, and who is the treasury of 
immaculate and Infinite beautiful qualities of Visnu.’ 
Here Ramanuja implies the bhaktl marga by offering 
adoration to Visnu In a subtle word 'Visņavē Namah'. 
By his adoration, he suggests us the means of 
attaining Brahman. As ruled out by Sanskrit critics, 
the elaboration of the mangala $loka is pervaded all 
through the text. After paying homage to his 
Acarya, Yamunacarya, in the second Šlēka, Šrī 
Ramanuja states that Upanisads, whose alm Is to 
impart knowledge on meditation, adoration, 
obeisance etc., of the two feet of the Supreme 
Being done with Intense love are the means of 
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attaining Him.’ In the course of the text, Šrī Rāmānuja 
explains the above statement. 


THE DOCTRINE OF BHAKTI 

From the study of Vedartha Sangraha, the 
doctrine of bhakti may be classified under the 
following aspects: 

(a) The nature of bhakti and bhaktl as a means 
of llberatlon: (b) Description of bhakti as an 
apex-form of love consclousness; (c) Discussion of 
the beatltude of this absolute love; (d) Subservience 
does not exclude beatitude; and (e) Bhaktl as a 
means to see the Beatific Vision of God. 


(a) THE NATURE OF BHAKTI AND BHAKTI AS A 
MEANS OF LIBERATION 

Šrī Rāmānuja. In the course of his lecture 
explaining the doubts on the servitude of soul to 
God, further states that bhakti ls a means of 
liberation. He elaborately explains the nature of 
bhakti and its role as a means of liberation.’ That 
means one who do good things without expecting 
any benefit, his sins done In the earlier births will be 
wiped out. That person will acquire freedom from 
worldly attachment and bhakti towards God. He 
will do anga prapatt (ancillary to bhakti) at the feet 
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of God as stated In Bhagavat Gita.” In other words 
to attaln Moksa without any obstacle, anga 
prapattl is being done at the feet of God. By doing 
thls anga prapat, he will get God's love. This 
devotlon leads hlm to take refuge at the feet of 
learned Ācārya. Then he will hear hls upadēša or 
preaching. The knowledge which he gets from that 
Acürya ls a profound wisdom. By this knowledge, 
the Sastra JAGna or knowledge in SGstras which he 
learned already and to be learned will be 
observed clearly. Then he will never have any 
doubt or bewilderment. Thus he will engross to know 
about the true nature of hls soul, like Samo," Dama,” 
Tapas," $auca," Ksama, Arjava,* Bhayasthana Viv&ka" 
„Abhayasthāna Vivēka" Daya,” Ahimsa,” etc. will be 
acquired and nourishes them by exercising them 
daily. All these qualitles of a soul will be gained for 
those who with confldence knows the meanings of 
SGstras under the learned Acarya. Such a tralned 
person will give up the karmas or actions that have 
to be forbidden as stated In Šāstras. Further Šrī 
Rāmānuja states that the trained person will do the 
daily dutles (nitya) and occaslonal or perlodical rites 
(Nalmityaka Dharma) with the alm of performing 
aradhana to God.” This will raise hls firmness in mind. 
He will surrender all hls things at the sacred feet of 
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God and prays as follows: "Myself and all my things 
do not belong to me; all these are Yours; by 
safeguarding these, You will enjoy the benefit and 
not I". Sri Rāmānuja further enlightens this with these 
words.” That means - by practicing this kind of 
means of liberation, bhakti flourishes further; having 
developed bhakti In such a state, those persons will 
always pray God; reciting the attributes of God: 
always think of God; worship Him and prostrate Him: 
galn the pleasure by establishing garden etc. for the 
God; and by repeating God's name, hearing God's 
attributes and preaching to others, they will presume 
that they derived the benefit. Having Influenced by 
that bhakti, God will be pleased and graclously 
appear before that person. By God's grace, the 
darkness of rajo guna (the quality of passion) and 
tamo guna (the subtle quality of darkness or 
ignorance manifested In anger, sleep etc.) that are 
existing since his birth will be perished. The love of 
light will be filled in that mind. With such spotless 
mind, the trained souls will continuously meditate the 
Dlvyātma Svarüpa of God. This Is called intense 
contemplation of God or identifying oneself with 
HlIm-samadhl. The continuous incantations of 
Dlvyātma Svarüpa, he will have lucid perception of 
Supreme Person that ls called highest bhaktl or para 
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bhakti. In other words, the highest bhakti which Is 
emerged after Dhyāna combined with devotion 
enables one to have hlghest degree of lucid 
perception that Is called para bhakti. 

Ramanuja quotes the verses of great spiritual 
Guru Yamunacarya as follows: 'Ubhayaparlkarmita 
svāntasyalkāntikātyantika  bhaktiyóga labhyah’.” That 
means "..... by someone whose Inner faculty has 
been prepared by karma yoga and Jnaàna yoga". 
Karma yoga Is Inevitable for bhakti. This Is clearly 
stated In Īšāvāsēpanisad.” That means: He who 
knows both vidya and avidya, overcomes his sins by 
avidya and attalns Immortality by vidya. It Is clearly 
known that those Upasaka who has clear insight In 
vidya of Brahmopasana and the avidya or karma 
wlll not expect the benefit and by doing dally rites 
for the sake as aradhana to God, he will conquer 
the death by avidya and galn the immortality by 
vidya. 

Explaining the sruti, Rāmānuja shows the 
meaning for avidya which is other than vidya as the 
actions of varnasrama dharma l.e. performance of 
rites and duties ordained for each caste and stage 
of life. The word vidya means meditation which has 
reached the form of devotion or bhakti.” This stage 
Is called Brahmopasana. 
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Sry Ramanuja further narrates that bhakti, which 
ls freedom from selfish desire (NiskGmaya) is the only 
means to attain God. In Purusasükta, it is said that 
He who meditates on Him in this manner attains 
immortauty. There ls no other way of salvation 
(Mēksa).” In the Talhriyopanlisad, It Is said that those 
who meditate on Brahman becomes immortal.” 
Taittriya Aranyaka says that the person who 
meditates on Brahman attalns the Supreme and he 
who meditates on Brahman becomes Brahman.” In 
all the above three sentences, Ramanuja feels that 
the word 'Vedana' means ‘meditation’, as the nature 
of this meditation Is described in 
Brahadaranyakopanisad as 'Nidhidhyasitavyah' which 
means ‘should be meditated upon’, a name 
common to all. But 'Dhyāna' means a form of 
knowledge. In the Mundakopanisad, it is sald that 
He can only be grasped by meditation that takes 
the form of Bhakti, not merely by knowing.” Hence, 
all these Upanisadic verses command Dhyana only. 

Further, Ramanuja clarifies the doubt that 
accepting the meaning of "Vēdana' as 'Dhyāna'. 
Dhyāna is a means and not bhakti, by explaining the 
Muņdakēpanlsad verse as follows: This Supreme 
Belng cannot be attained by mere reflection 
(Manana) nor by mere meditation (Médha) nor by 
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listening to the manifold scriptures. Only He whom 
The Supreme Belng chooses - only by Him can It be 
attained. To him alone, the Supreme Being reveals 
His form (Svarūpa).” 

i! may be noted that when other srutis 
command for hearing, meditation and dhyana, this 
Sruti ls forbidding. But Ramanuja says that the true 
meaning for this sruti is not like that. Dhyana with 
devotion leads a means for liberation. Dhyana 
admixture with devotion is called bhakti. Although 
the first line of the above sruti means that He is not to 
be reached by hearlng. meditation and dhyana, 
the second lne glves the meaning that He who 
desires a person that person will reach Him. 

This can be explained wlth the worldly 
experlence, that Is he who likes another person, that 
person likes him. Likewise, If the man desirous and 
who Is qualified by meditation and who performs 
the meditation in a spirit of boundless love to the 
Lord only then does he become capable of 
attaining the Lord." Hence, with the boundless love, 
dhyana is to be done. Dhyana admixture with 
devotion Is called bhakti yoga. This only helps a 
person to attaln Him. In the Bhagavat Gita, It Is sald 
that the Supreme person can be attained only 
exclusive devotion” Further Lord Krsna said: "By 
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exclusive bhakti O Arjuna, can | be known and 
beheld and entered so as | really am." When a 
person knows through bhakti for what | am and who 
| am in reality, then he knows Me hereby In reality 
and he enters Me immedliately"." 

Šrī Rāmānuja while explaining the meaning for 
the above Gita Vakya, he opines that bhakti means 
‘parama bhaktl' Le. unsurpassed love in which there ls 
no expectation of any reward other than Itself and 
which generates a dislike for all other things." Those 
who has this kind of devotion is capable of beling 
chosen by the Lord and of attaining Him. Thls kind of 
supreme devotlon or parama bhakti which is a special 
form of knowledge awakens only from bhakti yoga 
which in turn results from karma yoga ie. the 
performance of dally and periodical rites and 
dutles in absolute detachment in the spirit of service 
to God. In Šrī Visnu Purana It Is sald that there ls no 
other way of pleasing Him than worshipping Him by 
performing daily duties and rites according to his 
caste or varna and his stage of life or asrama." In 
other words, performing the daily duties and rites 
according to hls caste or stage of life In ancillary to 
the knowledge which is the cause of God's grace or 
love. Then It is declared that by performing our dally 
duties and rites, all will attain Him. By this means, 
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karma or action is the means of Ilberatlon. Šrī 
Ramanuja clarlfies thus: 'yatodita kramaparina tē bhakti 
eka labhyaha iti'. That means: He can be attained 
only by devotion which has gradually developed in 
strength, In accordance with what has been said 
before’.” 


(b) DESCRIPTION OF BHAKTI AS AN APEX-FORM OF 
LOVE CONSCIOUSNESS 

At the end of the text after explaining the nature 
of Brahman, Sri RamanuJa recapitulates the 
doctrine of bhakti as follows: 

Bhakti Is a means to attain Brahman. To acquire 
that bhaktl one has to obtain the tatva jnana or true 
knowledge as explalned in sastras. Then one has to 
practice the dharmas according to caste and 
stage of life with a knowledge of the truths obtalned 
from the sastras. By thls action. mind will purlfy. Then 
by practicing bhakti yoga. a special form of 
devotion will be developed. This results the vivid 
perception (Pratyaksa) of the Supreme. This kind of 
devotion combined with bhakti is called the 
supreme devotion or para bhakti. This Is the 
beginning stage of reaching the God. This kind of 
love is called bhakti. Sri Ramanuja referred this love 
as a form of Jnana or knowledge - Bhaktisca Jaana 
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Višēsaņ. Even the sdstrds which speak about Jnana 
or knowledge as the means to attaln Moksa Is 
known as the knowledge based devotion. 

Šrī Rāmānuja clears the doubt on the usage of 
love as Jnana. In the world, It Is presumed that 
pleasure (Sukha) and love (Prīti) as synonymous 
terms. Valšēšika says that pleasure isa term which Is 
the effect of Jnana. A particular kind of knowledge 
which grasps a particular object and from that form 
of knowledge emerges pleasure (sukha). That 
Jhana or knowledge Is the cause. The action of that 
jnana or knowledge is pleasure. According to 
Valšēšlkās, JNGna and pleasure are different forms. 
Pleasure and love are one and the same. Here 
kāmānuļja raises an objection that since love is 
different from Jnana; how can that jnana be called 
Jaana. Šrī Ramanuja succinctly gives a reply to this. 
A particular knowledge that grasps the objects are 
In three types: (a) If the knowledge particularised by 
a particular object excites pleasure, it ls held dear 
accordingly. (b) If the knowledge particularised by 
a particular object excites suffering. it is held dear 
accordingly. (c) If the knowledge particularised by 
a particular object excites neither pleasure nor 
pains, it Is In a central condition. 
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The special characters that are emerged from 
Jnana or knowledge Is based on the object that are 
grasped by knowledge. Hence, the Jnana which 
grasps good objects Is called pleasure and jnana 
which grasps the bad objects called suffering. 
Vaišēšikās accept the pleasure and sufferings from 
thls knowledge. They won't accept all types of 
knowledge. If pleasure produces from all 
knowledge, wood or small stone etc. that must also 
gives pleasure. But we cannot get pleasure from 
these. From the knowledge of an object like flower, 
sandalwood etc. one can attain pleasure. It Is of 
the view by Valšēšlka that from the knowledge 
characterised by a certaln kind of objects like 
serpent, paln wil be derlved. At this sage. 
Vislstadvalta accepts the sayings of Valšēšika that 
pleasure derived from the knowledge which is 
characterised by an obJect. The cognitlon of a 
particular object produces pleasure (sukha). That 
sukha or pleasure Is not static and only limited. 


(c) DISCUSSION OF THE BEATITUDE OF THE ABSOLUTE 
LOVE: 

In the case of Brahman, this Jana which is of the 
nature of pleasure is boundless and constant. Here 
Rāmānuja says that according to Srutl "Anandam 
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Brahma’ which means Brahman is bliss.” JRana is 
dependent on objects. Therefore, this Jnana 
characterlsed by a certain kind of object, one can 
explaln whatever is the means by the word sukha or 
pleasure. Hence, there is no need to assume at 
additional entity called pleasure. The cognitlon on 
particular objects are pleasure themselves and 
there Is no difference as pleasure and love are 
synonymous and hence love is kind of JAaNG or 
knowledge. The knowledge ls pleasurable, if the 
objects are pleasurable. Brahman Is pleasurable as 
such. To make If clear, Rāmānuja lucidly explains 
the same from the verses of TaitriyOpanisad: 'He Is 
Indeed rasa (delight) and the soul having attained 
Him becomes blissful.” In other words, Brahman 
being pleasure,one Is happy when one has attained 
Brahman The soul that has attained Brahman 
become delighted or blissful. Brahman Is entirely 
different from the objects of the world. The objects, 
being experlenced in this world, are without Inherent 
power of action called as inert Jada). The cognition 
of these Inert objects may give pleasure for the 
experiencer but they cannot galn any pleasure, as 
they are Inert. But, the Supreme Person, being In his 
own right and of hls own accord, boundless and 
absolute bliss, becomes cause of bilss to Bhaktas 
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and Muktās as well. Since Brahman is a special form 
of delight (sukha), the person who knows Brahman 
becomes delighted. This Brahman Is the highest 
tatva; hosts of Immeasurable beautiful qualities; 
faultless; he owns endless and supreme glory 
(Vlbhūtl). Such ls the supremacy of Brahman which 
is outpoured. Such a Brahman who possess an 
infinite supreme manifestation ocean of 
immeasurable and absolute goodness. Such a 
Brahman leads sentient and non-sentlent beings to 
Him." 


(d) SUBSERVIENCE DOES NOT EXCLUDE BEATITUDE; 

If a person meditated upon as one for whose 
purposes the soul Is subservient to Supreme 
Brahman, who became the object of boundless 
and wonderful to love to the soul. Then soul realises 
that he is subservient to Supreme and that Supreme 
Is the Lord or Svāmi. A person will be happy when 
he knows the inseparable servitude to God all the 
time. All hls services are based on Karma,Jnana 
and bhakti Yogas. Then the Supreme will lead the 
soul to Himself by uplifting him from birth and In all 
places and in all times and In all stages, he will be 
given the all type of services to God. Knowing his 
service to God, the soul ls Happy to do service for 
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the beaming smile and pleasure of Supreme." 


(e) BHAKTI AS A MEANS TO SEE THE BEATIFIC VISION 
OF GOD: 

It may be asked that what has been said 
would mean that the soul's absolute subservlent itself 
is Immeasurable and unsurpassed pleasure. But this 
Is entirely different from the world experlence. For all 
beings of the world, Independence ls desirable 
which is pleasurable and subservient to others is 
painful. The Manu Smriti also says that all 
dependence means suffering and independency 
leads to pleasure and this Is the short note on 
pleasure and pain and Manu further says that 
service to others has been described as dog's life 
and so try to avoid it." This attitude discloses the 
misconception of those who immerses with the 
oneness of body and soul and not aware that the 
soul is essentially different from body. Sri Ramanuja 
called this stage as 'abhimāna'. He explains the stage 
with the following words: The word 'body' refers to a 
mass (of flesh) characterlsed by a genus such as 
humans and qualities such as belong to humans. 
The person who is In samsara thinks that the body is 
the ‘I’. This conception came because of 
bewilderment. In reality, body is also a bondage of 
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servitude of God. Since the body servitude to God 
who ls not seen by eyes, the misconception of 
identification of body and soul ls derived In the 
minds of the people.” 

Śri Rāmānuja underlines that knowledge which 
has risen to the superior bhakti that Is really the 
means of attaining the God by quoting from ancient 
texts" It is to be noted that Sri Rāmānuja while 
concluding the text quoted a version from Moksa 
Dharma of Bhagavan Dvalpayana (Vyasa) whlch Is 
a commentary for all Upanlsads: 

"He (Brahman) does not appear before our sight 
and no one can see Him with his eyes. He who has 
attained peace of mind by his firmness (Dhrtl) sees 
Brahman, who Is of the nature of jnana by his 
devotion (bhakti)."^ 

it is known from the above commentary that 
discipline (Dhrti)) Is also a means for liberation. But 
this Is wrong as In Vedanta, bhakti Is the only means 
for Moksa. So, Sri Ramanuja approprlately 
construed the Sloka to arrive at the above proper 
meaning and sald a follows: The meaning is that he 
who has attalned mental peace by hls firmness of 
discipline will see Purusēttama by his bhakti or 
devotion. lt means the same as the sentence, ‘By 
exclusive devotlon He can be attalned - Bhaktya 
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Tvaananya Šakya'. 

In this way Sri RGmGnuja established the 
doctrine of bhakti, a form of knowledge, which is a 
means of llberatlon. 
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SARANAGATI IN SRI RAMANUJA'S SRI VAISNAVA 
SAMPRADAYA (VISISTADVAITA) 


The origin of Saranagati is to be traced to 
Vedas and its development to Upanisads, Itinasas, 
Puranas, Alvars hymns and Ācāryās' rahasyās. It 
was Sri Ramanuja who popularised this doctrine to 
reach the common people, whereas Pillai 
Lokacarya systematised and enriched the doctrine. 
Later Manavala Mamunigal more flexibly analised 
it. Hence, it is necessary to knoff from the following 
pages the definition of Saranagati, origin of 
Saranagati, development of Saranagati and the 
doctrine of Saranagati. 


Definition of Saranagati: 

'Šaraņāgati', a Sanskrit word,means ‘gone 
to take refuge’, in which 'Saranam' means 'Upaya' 
(means), Graha (house) and raksita (protector) as 
stated in AhirbudhanyaSamhita. ' Saranagati is 
also called Nyasa Vidya, Prapatti, 
Upayatvaprarthana, Bhāraņyāsa, Sadhya Bhakti 
and so on. Šaraņāgati is a kind of perception in 
praying the Lord as a means, as one is sinful and 
cannot able to retrieve by other means. This must 
be in a matter of God.” Viévaksena Samhita says 
that one is not able to accomplish his wishes, by 
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mere faith (mahāvišva) to surrender before Lord as 
a means is called Prapatti or Šaraņāgati.* 
Švētasvatara Upanisad says that the Lord who 
created Brahmā and delivered him the Vēdās, that 
Lord who lightened one's intellect is a refugee to 
attain Moksa." It shows the necessity of Šaraņāgati 
for the redemption of the soul. In this way several 
texts defined Saranagati. 


Origin of Saranagati : ; 

There were few occasions in which Prahlada, 
Gajendra, Ambarisa, Sugriva, Vibhisaņa in 
Ramayana, Draupati, Dharmaputra and others in 
Krsnavatara were benefitted by doing Saranagati in 
the earlier Yugas. 

With a view to liberating the people from the 
bondage of life and death i.e., Samsara, the Lord, 
Himself, preached the three Rahasyas (Secrets) i.e., 
Tirumantra,* Dvaya ° and Carma $loka ’ which are 
the prime tools of Saranagati and propagated 
through Alvars. Alvars, twelve in number,were 
intoxicated in the love of God and highlighted the 
necessity of Saranágati in their hymns. To show an 
example, Nammālvār, the foremost among the 
Alvars, did Šaraņāgati at the lotus feet of Lord 
Vēnkatēšvara in his Prabandham Tiruvaymozhi" 
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Following the foot print of Alvars, Acaryas 
beginning from Sriman Nathamunigal down to 
Manavala Māmunigal propagated the 
Šaraņāgatividya. 


Development of Šaraņāgati: 

Yamunācārya, grand son of Šriman 
Nathamunigal, explicitly did Saranagati at the feet 
of Lord in Stotraratna by saying that he has not 
practiced Karma Yoga; neither possessed 
Atmajnana nor devotion at His holy feet; and he has 
no means or no other way except His feet as a 
means." 

With a view to propagating Sri Vaisnavism, 
Yamunacarya prayed at the feet of Lord Varadaraja 
of Kanchi that Sri Rāmānuja is to be blessed to be 
the edifying force and champion for the cause of 
Sri Vaisnavism."° 

It was Lord Varadaraja who cleared doubts 
raised by Sri Rāmānuja and said 'Mēksēpāya Prapatti 
Syat' which means that total surrender is the means 
of liberation and another important verse is 
'Pürnayam Tu Samasraye' which means that Ramanuja 
should resort to Acarya Periya Nambi as his spiritual 
guide." This shows the necessity of Acarya's 
guidance for doing Saranagati. 
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It is said in Guruparampara Prabhavam that 
Lord Ranganatha of Srirahgam has given the 
wealth of Ubhaya Vibhūdhi (this world and 
Paramapada) to Sri Rāmānūja and his disciples and 
ordered him to reign them, when he prostrated 
before Lord, after taking sainthood.” 

Śri Rāmānuja, in his first text Vedartha 
Sangraha, says that the release of the soul from the 
birth in the form of its natural conjunction with 
Prakrti , which is due to Karma and consists in 
various gunas is impossible without resorting to the 
Lord.” 

Although Sri Ramanuja was faithful to śāstrās, 
with a view to conquering the kudrustis, he wrote 
$ri Bhasya and other seven texts by hiding Prapatti 
vidya which is to be received from an Acarya's 
grace and explicitly propagated Bhakti in those 
texts. But by showing his desire and faith on 
Saranagati, he expressed his self-surrender in 
Saranagati Gadya. 

Actually Saranagati is more prominent than 
Bhakti, as Bhakti is restricted to only to first three 
Varnas. Saranagati is for all irrespective of caste, 
creed, place, gender, and so on; Bhakti is difficult 
to practice; this is easy to do with faith; the fruition is 
delayed in Bhaktiyoga; here, the fruition is quick i.e., 
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in the present life itself; In Bhaktiyoga there are so 
many restrictions; here it is not so; that is 
practicable; this is accomplished; the practice of 
Bhaktiyoga is against the nature of soul; this is akin 
to the nature of soul which is always subservient to 
God. Such differences throw light on the supermacy 
of Saranagati. 

Hence, Ramanuja in Saranagati Gadya in the 
first section expresses his surrender at the feet of 
Periya Pirattiyar (Mahālaksmi) after extolling her 
greatness, and qualities, and requested Her that his 
surrender at the feet of Lord be made appropriate 
and successful." Further he reiterates his surrender 
by renouncing father, mother, wife, children, 
relatives and all desires as said in Puranas showing 
respect for the words of Rsis.” Conveying the 
formal surrender, he chanted Dvayamantra. He 
seeks that he shall be blessed with the 
consequential experience of the Lord and yearning 
for service unto Him. In reply, the Lord through an 
inner voice conveyed that he will be totally rid of 
worldly misery and will spend the rest of his life in 
chanting the Dvaya mantra and meditating on its 
import.” Next to Rāmānuja, Acaryas Embar, Pillan, 
Nafjiyar, Nampillai, Perija  Vaccanan Pillai, 
Vadhikésari Alagiya Manavala Jiyar and host of 
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others were faithfully surrendered themselves to 
Ramanuja who is the sole protector of all, as 
ordained by Lord Ranganatha. 

Until the emergence of Pillai Lokacarya, a 
star of the first magnitude in the galaxy of the Sri 
Vaisnava divine of 13th century, there was no 
necessity to explain the dectrine of Saranagati till his 
period as every Acarya who were prapannas had 
faith in their Acaryas and practiced Saranagati 
according to their Acarya's upadēša. 

It was Pillai Lokacarya who has taken full 
lead in explaining the nature and doctrine of 
Šaraņāgati in his 18 works called Astādaša 
Rahasya,” by restricting Saranagati for those who 
distressed very much in this mundane life and seek 
the way for the attainment of Moksa, whom he 
called Mumuksu. 


Doctrine of Saranagati : 

The doctrine of Saranagati covers several 
aspects, of which | am analysing the following. 
They are : Theme of three Rahasyas, Mahalaksmi 
as Purusakara; No restriction to do Saranagati. 
Importance of Arca form, Lord as 'means' and 
'End', Nature of Prapatti, Greatness of Paragata 
Svikārā, and importance of Acarya Abhimāna. 
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Among the 18 works, Pillai Lokacarya 
emphasises the necessity of knowing the theme of 
three rahasyas for a Prapanna, in his work called 
Mumuksuppadi. He said that Tirumantra enlightens 
the soul which is subservient to $riman Narayana 
should not claim its individuality; all kainkaryas 
(services), should be done to the Lord who is a 
Sarva$8si.^ This is the prayer for a soul to pray 
before the Lord and get the unstinted revelation for 
one's true relationship with God. In Dvaya mantra, 
the first sentence emphasises that the soul, if it 
wishes to attain Moksa, has no other means except 
to prostrate before Sriman Narayana with the 
recommendation of Mahalaksmi. The second 
sentence states that the aspirant has to do 
kainkarya in the presence of both Sriman Narayana 
and His consort Mahalaksmi.” In the Carama šlēka, 
Lord Krsna says that to give up all Dharmas or rites 
unintentionally and surrender to Him alone and he 
will release him from all sins and grants Moksa.” 

With a view to creating awareness among the 
aspirants who desire to do Saranagati for attaining 
Moksa, LOkacarya succinctly elaborated the three 
rahasyas in his other works, particularly 
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Šrīvacanabhūsaņam and framed concrete doctrines 
for doing Saranagati. 


Mahalaksmi as Purusakara : 

The essential recommendatory role of 
Mahalaksmi, as Purusakara for a prapanna is 
necessary as she had three essential traits i.e., 
compassion, subservient to Lord and exclusive 
dependence on Lord. This is highlighted in the 
Dvaya mantra first sentence first word 'Sri'. 


No restriction to do Saranagati: 

Pillai Lokacarya says that there is no 
pre-condition to do Saranagati in a particular place, 
the time, particular type, eligibility, its fruits, but the 
only thing that matters is where exactly Prapatti 
should be performed, i.e., the Lord unto whom one 
should surrender for the accomplishment of one's 
cherished desire or objective" While explaining the 
Sutra Manavala Mamunigal says that Prapatti 
means taking Lord as refuge. There is no restriction 
to do Prapatti about the place where it is done; no 
restrction to do it in a particular season; no 
exclusion of persons not belonging to the first three 
castes and there is no restriction in getting particular 
benefits for a particular sadhana.” 
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Importance of Arca Form: 

It requires to do Saranagati in a place where 
the ocean of innumerable excellence that exists in 
Arca form only,” than the Lord's other 
manifestation i.e., Para, Vyuha, Vibhava and 
Antaryami Svarüpa. It is said that Alvars did 
Saranagati in several places only in Arca form.” 

Pillai Lokacarya reveals the three types of 
Prapannas who seek the Lord's grace in His Arca 
from. They are (i) those who devoid of knowledge 
to practice other means for experiencing the God 
called Ajfiàs; (i) those who got wisdom (Jfiana) and 
energy (Sakti) and having known one's real nature 
of soul i.e., subservient to God and discards other 
means which are enemies for the nature of Soul 
called Jiiānadhikas; (iii) those who soaked in God 
love and in their state of ecstasy could not lift their 
minds off and steady themselves called 
bhaktiparavasyas." Pillai Lokacarya, in another 
sutra, refers Bhattar's version that Sage Sownaka 
has referred to these three categories of subjects, 
as being unaware of any means other than the 
Lord, who, for them, at once becomes the 'Means' 
and the 'End'.” 

Mahālaksmi in Laksmitantra says that Prapatti 
is a means for those who are illiterate; for wise 
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persons; for those who wants to cross the Samsara 
in Kaivalyanista; and for those who wants to have 
experience of God's nature, vigraha, attributes etc., 
and not able to bear in mind without the experience 
of Goa.” 


Lord as a 'Means' and 'End': 

Lokacarya further states that if Prapatti is 
resorted to, as a personal effort of the individual 
soul and looked upon as a means for securing 
protection from the Lord, instead of looking. upon 
the Lord as a sole means, the Means and the End 
rolled into one, it would be just as absurd as a 
grown up son calling upon his father to sign a 
written undertaking to take care of the former.” 

Usually for Means other than the Lord, the 
disparity of that means and the 'end' will be many. 
But in the case of Prapatti there is no such disparity 
between Means and End both are Lord only. 
Lokacarya rightly explains with an example that it is 
like beckoning a cow by showing a handful of grass 
and feeding the same grass when it comes nearer.” 
This conveys that the feet of Lord as 'means' and 
that feet is attainable as an 'end' both combined in 
one i.e., Lord. There is no diffierence in the subject, 
but in the thought." . Since the Lord who is 
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instrumental for both as 'means' and 'end' there is 
no meaning for Prapatti, as the gesture of 
expressing submission before attaining the fruition 
and after doing Prapatti i.e., the Lord as a Means, 
Will always be with felicity.” 


Nature of Prapatti: 

Commenting the nature of Prapatti in a sutra, 
Manavala Mamunigal says that there is an inherent 
risk of Prapatti being included along with other 
Means i.e., Karma, JAana and Bhakti yogas and 
looked upon as the means of attaining the Lord, 
which undoubtedly the other disciplines are. But the 
distinguishing character of Prapatti,is, that it cannot 
tolerate its being looked upon as the Means for 
attaining the Lord.” Cautioning against the Prapatti 
being considered as a Means, Pillai Lokacarya says 
that the Lord as the direct means and the sole 
Protector, neither needs nor shelter any external 
aids. Prapatti is just a conveyor or a mere node 
and that is why it does not tolerate any other means 
besides declaining to consider itself as a means.” 
In another sütra, he enlightens that the basic 
knowledge of servitude (Sēsatva) to God and 
knowing that He is the protector, and not 
obstructing the protectiveness of God which means 
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remaining in a state of passive stir are necessary to 
get the fruition.” 

He further says that if one performs Prapatti 
to escape from the danger of Samsara by the 
Grace of God, it means that he will be courting a 
greater danger." Hence he says that the Lord is 
said to await the desire of the people for protection 
at His hands as said in Laksmitantra that looks for 
his prayer for protection." Although the Lord has 
always been remembering His property i.e., the 
sentient beings and thinking of their redemption, all 
the time, this will not materialise as the individuals 
were not thinking of Him as their own mentor and 
protector. " This will be accomplished when the 
individual gives up his self effort for protection. ” 

In another sutra, Pillai Lokacarya succinctly 
describes the usefulness of nature of soul i.e. 
Sésatva (servitude to God) and exclusive 
dependence on the Lord (Paratantriya) which are the 
sole characters for a Prapanna. Elaborating the 
sutra, Mamuni says that the individual, being wise 
and doer of prapatti, should not take any effort in 
the attainment of Lord. That is the result of 
Paratantriya; and the individual being wise and 
gaining the enjoyment of God's experience as his 
fruit, must be negated and to create happiness to 
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Lord, being Sésatva. This enlightens Sésatva and 
Paratantriya are the two traits of the soul,” 

Lokacarya establishes that Prapatti is above 
faults of any kind, as this is the act of true nature of 
soul i.e., its exclusive dependence on the Lord and 
this totally freed from the involvement of self-effort *' 
He further opines that the mere fact that the 
individual who had for ages not thought of God, has 
now turned towards Him and also submitted himself 
for His protection, makes the Lord to feel more 
jubilant.” 

Lokacarya explains lucidly two types of 
Šaraņāgati. They are Artha Prapatti and Drpta 
Prapatti. One can practice Sastras by the grace of 
God and can obtain Upadēša from Acarya. Then 
he gets real knowledge. He feels that his body is an 
obstacle for the experience of God; likewise he feels 
the place and relationship of Acarya. Then to have 
experience of God by seeking the Desa, body and 
Acarya quickly, he will perform Saranagati. 
Nammalvar in several hymns cross questioned the 
Lord for not showing His grace to take him away 
from this world. This is called Artha Prapatti. Drpta 
Prapatti means that, one, to get revelation of God, 
has to approach a good Acarya and from his 
initiation he will seek God as refuge; stage by stage 
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he will know the nature of God and soul and their 
relations." 

It is generally believed that after performing 
Saranagati, Prapanna has no chance of doing sin 
knowingly or unknowingly because he is under 
constant protection and guidance of God. His sole 
ambition is to be relieved from the bondage of 
Samsara and get rid of all his sins of the past. But 
as a general theory as long as the Prapanna lives 
in the world, he cannot overcome the effects of 
Prardhakarma. But as a human being he may 
commit some mistakes. Again doing Saranagati is 
objectionable according to Sastras. In such a 
situation, Mamuni explains that for the word 
'prapadyē' in the first sentence of Dvaya mantra, he 
says that Rama has taken a vow to rescue that one 
who performs Saranagati only once and one who 
shows that he is servitude to Him. He states that 
one who, by his rājasa and tamasa gunas, changes 
to other means and regrets later for his mistake and 
performs Saranagati which was once done, will not 
be considered more than once and considers it as 
efflugence for continuity of his satva guna.“ 


Greatness of Paragata Svikara : 
The important aspect of Prapatti as revealed 
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by Lokācārya is Paragata Svikara which means the 
Lord seeks the hand of individual even his grave sins 
will no way obstruct." But the individual trying to 
get hold of the Lord, is called Svāgata Švikāra. It is 
a moment in the revese gear which will misfire, 
despite all the merits claimed for prapatti. One can 
see example for Svagata Švikāra, the Šaraņāgati 
performed by Bharata before Rama imploring him 
to get back to Ayodhya. But that was not 
materialised as Rama's thoughts did not coincide 
with Bharata's trend of thinking. In the case of 
Paragata Švikāra, for example, Šaraņāgati 
performed by Guha ,a hunter, was voluntarily 
courted by Rama and they became friends.” Here 
Mamuni refers the saying of Kuresa that what that is 
liked by the Lord is called punya; and what that is 
not liked, papa.” 

Highlighting the greatness of Paragata 
Švikāra, Lokacarya says that the Lord has two 
attributes namely compassion for those who seek 
refuge in Him and spontaneous grace on the 
individuals whether they deserve it or not. The latter 
is superior as Lord's independence goes on 
uninterrupted.“ This is well received in the 
Upanisads that this soul cannot be grasped by 
explication, nor by mere knowledge, nor by great 
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erudition; he alone whom God Himself elects can 
attain Him; He singles his soul out to serve as His 
body^ This can be seen when Rama showered His 
grace unsolicited on Guha and Hanuman. This is 
Paragata S$vikara.?' 


Importance of Acarya Abhimāna: 

Lastly, the characteristic of Prapatti is Acarya 
Abhimana which Lokacarya gave much importance 
in several sutras in $rivacanabhüsanam. He says 
that by approaching God is like one who requests 
him by holding His hands to get the things done; by 
approaching an Acarya is like holding the feet of 
Acarya i.e., surrendering him and get the things 
done definitely. Ācārya helps both God and his 
disciple. Acārya helps God by introducing the 
disciple and his disciple by showing his relationship 
with Sesi i.e., God” The relationship of God is 
common to get one into Samsara according to 
one's Karma and get one as a mukta by showing 
kindness whereas the relationship of Acarya is the 
cause of redeeming from Samsara and to get 
Moksa. The help rendered by God is great, as He 
enlightens a good Acàrya Abhimana (Grace will 
enlighten the disciple). Hence God's help is greater 
than that of Acarya *. 


105 


Studies In Šrī Valsnava Literature 


He finaly establishes that Acarya Abhimana 
(Grace) will enlighten the desciple, the three states 
of Sésatva rupa (servitude to God),Upaya (God as 
a Means),and Purusartha (to do Kainkarya to God) 
as derived from Tirumantra, Pillai Lokacarya says 
'Acarya Abhimaname uttarakam'. 

Apart from Srivacanabhisanam, Mumuksuppadi, 
Navaratnamala and in other texts, Lokacarya 
enumerated the essential characteristics of 
Prapanna for acquiring Moksa. 

To conclude, ! wish to say that Pillai Lokacarya 
stresses the necessity of Acaryabhimana which is 
like anga for Prapatti and other means and 
independent. He showed with ease, that 
Šaraņāgati is for those who are not able to do 
Bhakti; Acarya Abhimana is for those who are not 
able to do prapatti.** Acaryabhimana, firstly realises 
an aspirant and carmopaya i.e., Acárya as a means 
from Bhagavat Ananyarha Sésatva i.e., subservient 
only to God like withered leaf for long years of 
aloofness and tender leaf sprouting on a stalk; 
spiritualy revitalised soul blossoms into service to 
God's devotees like a flower yielding fruit. then the 
love of Acàrya alone, matters in the final analysis of 
redeeming the soul to do kainkarya * . Following 
Pillai Lokacarya, Manavala Mamunigal in his text 
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Upadēšaratnamāla says that Lord along with 
Mahālaksmi will grant Vaikunta for those who 
approach and acquire the grace of an Acarya who 
satisfactorily gained jriāna and anustāna.” 


~ 


Notes and References 

. Upāyē Grharaksitróh Sabdah Saranamityayam . 
Vartatē Sampratam Caisa Upayarthaika Vacakanh .. 
(Ahirbudanya Samhita 36.36) 

. Ahamasmi Aparadhanam Alayah Akincanē Agatih. 
Tvamēvēpāyabhūtē Mē Bhaveli Prarthanamatih .. 
Saranagattrityukta Sa Teve Asmín Prayujyatam .. 
(A.Sa 37.30-31). 


. Ananyasādhyē Svābhistē Mahavisvasa Pürvakam . 


Tadēkēpāyatāyāncā Prapattih Saranàgatih „ (M. Sa) 
Yo Brāhmaņam Vidadati Pürvam Yo Vai 

Védamsca Prahiņēt Tasmai Tam Ha Devam 

Afma Budhdih Prasādam Mumuksurvai 
Saranamaham Prapadyē (švētāsšvatarēpanisad 6.13) 
It is said that Sriman Narayana preached Tirumantra 
le.. Om Namo Narayanaya' to Nara 

in Badarikasramam. This is called Moolamantra 

and King of Mantras (Mantrardjan) since this mantra 
Is secret in nature, it is called Mantrarahasyam. 


6. Lord Visnu preached Dvayamantra to His 


Consort Mahālaksmi (Perlya Pirātti) in Visnu Lēka as follows: 
Šrīman Narayana Caranau Saranam Prapadyē: 
Šrīmatē Nārāyaņāya Namah. 

In PaficarGtra, Dvayamantra is called Mantrarathnam 
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23.ibid Sūtar 34 
24 ibid Sūtra 39 

Bhügata Jalampole Antaryamitvam (Antaryami form is like 
water underneath the earth which one cannot see); 
A varaņa Jalampole Paratvam (para form of god is like 
water above the world); Parkadalpola Vyüham (Vyuha form 
Is like milky ocean); Perukkaru Pole Vibhavangal ( Vibhava 
form is like the rivers once over flowed); Adile Tengina 
Madukkal Pole Arcavataram (archa form is storage of 
water once over flowed which now spread info 108 Divya 
Desas). 
25.ibid. Sūtra 35 
26.ibid. Sutra 43 
27 Ibid. suha 49 
28.ibid. Sütra 50 
29.ibid. Sutra 54 
3Q.ibid. sutra 40 with Manavalamuni commentary p. 125 
3l.ibid. Sūtra 140 with Aye commentary p.. 125 
32,ibid. Sūtra 141 
33.ibíd. Sūtra 56 to 58 with Mamuni commentary p.71-72 
34.ibid. Sūtra 59 
35.ibid. Sūtra 60 
36.ibid. Sutra 62 
37.ibid Sūtra 63 Laksmitantra : 
38.ibid Sūtra 66 
39. ibid Sūtra 68 
40.ibid Satra 71 with Mamuni Commentary p. 154 
41. ibid Sita 134 
42.ibid Sütra 137 
43.Arthapaficaka p.47 
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44.Mumuksuppadi Suka 156 with Mamuni Commentary 
p.154 
45.$rivacanabhüsanam Saka 143 
4á ibid Sūtra 142 
47.ibid Sütras 144 and 145 
48.ibid Sutra 145with Mamuni Commentary p. 127 
49.ibid Sūtra 148 
50.ibid Sütra 149 
Nāyamātmā Pravacanena Labhyah Na Medhaya Na 
Bahuna Šrtēna Yamevaisa Vinuté Téna Labhyah 
Tasyaisa Atma Vivrņutē Tanum Svām. 
(Mundakopanisad and Katopanisad 1.2.23) 
51. $rivacanabhüsanam Sütra 150 
52. Ibid. Sūtras 427to 429 
53.lbid. Sūtras 433 to 436 
54.ibid. Sūtra 447 
55.ibid. Süfra 462 
56.ibid. Sūtra 463 
57. JRünam Anuftānanivai Nandragave Vudaya 
Nāna Guruvai Adaindakkal - Mānilattīr 
Ténar kamalam Tirumāmagaj Kolunan 
Tàne Vaigundam Tarum. (Upadēšaratnamāla 61) 
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Šrī Rámanuja, a crusader of Šrī Valsņavism , 
played Important role in unearthing the lore of Sri 
Valsnavism through his writings and discourses 
besides visiting Sri Valsnava Divya Dēšās. Following 
him, a galaxy of Sri Valsnava Ācāryās emerged 
and contributed for the development of Šrī 
Valsņavlsm. Among them, Anantāzvān was a 
studded gem in the Jewel of disciples. His 
contribution to Šrī Valsnavlsm can be classifled as 
follows: | Anantazvan's life, Anantazvan and Šrī 
Ramanuja, Anantazvan's service at Tirumala, 
Anantāzvān and Lord $rinivasa, Anantāzvāns 
steadfast bhaktl on Lord, Lord Šrīnivāsā's grace on 
AnantazvGn, Anantāzvān's Ācāryā bhakti, nature of 
Šrī Valsnava Laksana, Anantazvan's meaningful 
Interpretation on AzvGrs' hymns. 

Šrī Rāmānuja, an amsā of Adlé8sa, was born to 
uplift the Ignorant people from samsara by teaching 
Sastras through his works. With a view to instructing 
people by dolng kainkarya, Šrī Rāmānuja has taken 
another form as Anantazvan, like Lord Incarnated 
Himself as Nara and Narayana. 

In such a way, Anantāzvān, an amsa of Ādlšēsa, 
was born under the Cltra star in the Tamil month of. 
Citra in the year Vijaya (1053) In a noble Šrī 
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Valsnava famlly, at Siruputtur, near Melkote. Under 
the care of hls father, Kēšavācārya, Anantazvan 
received traditional education Including the Vedas, 
Sāstrās and Divya Prabandham. 


Šrī Rāmānuja and Anantāzvān: 

Wishing to become a disciple of Šrī Rāmānuja, 
Anantazvan along with some others reached 
Šrīrangam and eagerly approached Šrī Rāmānuja 
who entrusted them to his disciple Aruldlapperumal 
Emperumanar, who was a staunch Advalta ascetic 
earlier and later became a humble disciple of Sri 
RGmGnuja. Anantāzvān had Panca Samskara 
performed by Arulalapperumal Emperumanar and 
learnt many a truth as well as dally religious conduct 
at the holy feet of Šrī Rāmānuja. 

On one occasion, Sri Rāmānuja was giving 
discourse on Tlruvāymozi of Nammazvar on the 
decad "Ozivi! Kalam’. In this decad, while he was 
explaining the second hymn 'Entaitantaitantai', he said 
that Tirumala is the place caled Puspa 
Mantapam, as told by Azvàr that Immortals of 
Paramapada sprinkled flowers that remaln fresh 
and It reveals that this place is responsible for the 
growth of fragrant and unfading flowers. Hence, 
he asks that somebody In this congregation who 
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would willingly go to Tirumala and establish a flower 
garden on the Hill and offer garlands to Lord 
Srinivasa. Having known for severe cold over the 
Hill, nobody dared to accept the proposal. 
Suddenly, Anantazvan who was amidst the 
audience, rose up and obediently told that he Is 
ready to carryout flower service to Lord, as he 
thought It is befitting to fulfill the wishes of hls AcGrya 
in splte of Impediments. This Is the way that he 
showed hls strong desire in the service. On hearing 
Anantazvan's courageous words, Šrī Rāmānuja felt 
happy and embraced him and conferred the title 
‘An Plllal' (The Man)’. 


Anantazvan's service at Tirumala: 

Anantazvan proceeded to Tirumala with hls 
family and he established a flower garden and also 
a tank. He also bullt a well to pour water for garden 
etc. 

As per the Instruction of Šrī Rāmānuja, 
Anantāzvān bult a Maņtapam where he 
consecrated Yamunacarya's Idol and he started 
weaving beautiful garlands In this M@ntapam. This 
was a place where Yamunacarya did flower 
service to Lord Srinivasa, hence Anantāzvān 
named 'Yamunalthuraivar'. From this place. 
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Anantazvan used to pluck the flowers Just before 
they blossom and wove them into garlands, put 
them In a basket and by covering his mouth and 
nose with his upper Uftirlyam for not to have the 
experlence of smelling those flowers before 
adorning to Lord and then carry them on his head 
around the Inner Prakara and offer them to the 
Lord. At that time Nadasvaram will also 
accompany him. This is the practice, which Is 
continuing hitherto by Jlyars. in this way, 
Anantazvan was serving and worshipping Lord 
Srinivasa dally. 


Anantāzvān and Lord Srinivasa: 

As sald earller, when Anantazvan was devotedly 
constructing the tank, he sought the help of his 
pregnant wife and little son. She used to fill In the 
basket the soll dug by Anantazvan. Having noticed 
her suffering , the merclful Lord appeared before 
her as a young boy and started carrying the basket 
on his head from her. Anantāzvān felt very much 
for His service, as he would not allow anybody to 
do service than his own family. Moved by pity, the 
Lord as a boy continued to serve without letting 
Anantazvan know about this Involvement. Having 
noticed Hls service, he chased the boy and with 
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heavy iron crow bar hit on his chin. At the same 
time, the young boy entered the temple with blood 
flow in drops from the chin. 

When Anantazvan entered Into the temple, he 
was taken to surprise as he noticed the flow of 
blood from the chin of the Lord. He was frightened 
for a while and then he realised that the young boy 
whom he wounded is none but Lord who helped his 
wife. Regretting his evil action, he prayed the Lord 
for an excuse. As a first ald, he applied the 
powdery substance of flowers on the chin. 
Dellghted with Anantazvan's intense attachment to 
the service, the Lord said that He will consider the 
worth Indelible wound marks as equivalent worth as 
beautiful mole '$rivatsà' on His chest. He further 
ordered that the crow bar be displayed at the 
entrance of the temple for daršan of devotees. 
Then Anantāzvān was honoured. 

There was an incident In which Anantazvan 
became the father of Padmdvatl Tayar and 
father-in-law of Lord Srinivasa. 

In the disguise of a Prince and Princess, the Lord 
and His Consort used to pluck flowers in 
Anantazvan's garden during their visits. One night, 
Anantazvan caught hold of them, but the Prince 
escaped. The princess begged him to releve her 
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considering her as his daughter. But Anantazvan 
fled her in a nearby Senbhaga free with a plant 
grown nearby and guarding her whole night 
inquiring about her family. 

The prevlous nlght through a human volce, the 
temple servants ran to the garden and found a 
Princess tled to the tree. Next day. the priest found 
the chest jewel of the Lord missing In the temple. 
Having known the Incident of hearing the truth, 
Anantāzvān immediately freed her and begged to 
pardon him. He carrled her along with flower 
basket and reached the temple. The Lord honoured 
him with a garland which He was adorning and 
Anantazvan offered the girl to the Lord; with miracle 
She transformed herself Into the golden Image and 
adorned the chest of Lord $rinivása; then the priests 
recognised him as father of Padmavati Tayar and 
the Lord's father-in-law. 


Anantazvan's steadfast Bhakti on Lord: 

Anantdzvan's steadfast bhakti on Lord may be 
seen from the following Incident: 

When Anantāzvān was dolng service in the 
garden, a snake bite his hand and he Immediately 
pronounced 'Ēmpērumānār Tiruvatigalé Šaraņam' 
and wiped out the hand with flowers and took bath 
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In Svāmi Puskarlni, without taking any medicine for 
snake bite. He went to the temple. The Lord 
questioned him about hls not taking any medicine 
for snake blte, to relleve from snake polson. 
Anantāzvān, being an amsā of Adigésa, told that If 
the snake Is powerful, by biting, | will take bath In 
vraja river and become a servant of Sriman 
Narayana In Valkunta, or if he, beling an amsa of 
Ādišēsa, as due to snake bite, $s will take bath In 
Svami Puskarini and do service to Lord Šrīnivāsa 
only. Both ways the happenings will be the same 
and hence he has not taken any treatment. 

On one occasion, Anantazvan was busy in 
weaving the flower garlands In Yamunalttural 
Mantapam. In order to test Anantāzvān, the Lord 
sent for him immediately. He did not care for the 
call as he was busy making the garlands. Calmly he 
went to the temple with a basket of garlands and 
appeared before the Lord. The Lord questloned 
him for not coming earlier when he called for and If 
he wants to drive him away what Anantazvan can 
do. In reply Anantazvan told that he came late as 
there should not be flower buds blossoming and 
losing thelr fragrance, which are to be adorned to 
Him. He preferred to complete the work and 
appeared before Him. Anantazvan very much 
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gave Importance to his Acarya Ramanuja to do 
Impeccable kalnkarya by providing fragrant 
garlands to Lord. Hence, he preferred the order of 
Acarya to Lord's. Further Anantazvan told that he is 
the follower of the footsteps of Madurakavi Azvar to 
whom Nammāzvār Is all God, friend and relatives. 
Likewlse for Anantāzvān. Sri Rāmānuja is all God 
etc. Noticing Anantazvan's steadfast devotion on 
his AcGrya, the Lord desired to give something for 
Anantazvan In token of hls devotlon. Anantazvan 
requested Him to serve him uninterruptedly In 
Tirumala. Pleased with his prayer, the Lord granted 
him Moksa to whomsoever is associated with him, 
be It animal or man or bird. Then Anantazvan felt 
happy for his devotion as that of Madhurakavi. 
Since then, his associates called servant of 
Madurakavi or Madurakavi Dasa. 

Anantazvan was bullding a compound wall 
and towers for the temple. There was a Senbhaga 
tree which hindered the construction of the wall. He 
did not want to cut the tree as he recollected the 
hymn of Kulašēkara Azvàr who desired to be born 
as anything in this Tirumala Hill. He felt that this 
Senbhaga tree may be a noble soul who wishes 
association with Tirumala. So he prayed to the Lord 
to help without any hindrance to the soul like tree. 
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Next day morning, delighted to see, that the tree 
was no longer In the way of the wall but moved far 
away from the original place. Then Anantāzvān 
constructed the wall and that wall then called 
Senbhaga compound wall. In that Prākāra, around 
the temple, there were number of Senbhaga trees 
flourlshed later. 


Lord $rinivasa's grace on Anantāzvān: 

Once a group of Šrī Vaisnavas from Srirangam 
came to Tirumala. They were tired, hungry and 
thirsty due to thelr long journey. With a view to 
helping them and to give recognition to 
Anantazvan, the Lord disguised himself as a young 
Šrī Valsņava youth and offered with a vessel of 
tamarind rice to them. Introducing himself as a 
disciple of AnantGzvGn, he spontaneously 
composed the following Tanlyan: 

Akhilatma Gunavasam AJfanatimirapaham | 

Ašritānām Sušaraņam Vandē Anantārya Dēšlkam || 
(I pay obelsance to Acarya Anantāzvān who Is the 
treasure of all the good qualities of a Sri Valsnava 
who comparatively drives away the darkness of 
Ignorance and ls the refuge of the disciples who 
have sought Him as thelr Acarya). 
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Having noticed that, there ls no mention about 
Šrī RGmGnuja, they doubted about this and Inquired 
further about its originality. Immediately, he again 
composed another tanlyan which reflects $ri 
Ramanuja's greatness in the following manner: 

Šrīmadrāmānujācārya šrīpādāmbhēruhadvayam | 

Saduttamānga Sandhāryam Anantüáryamaham Bhaje tI 
(| prostrate before Anantazvan who is equal to the 
feet of Šrī Rāmānuja and who Is worshipped by 
Šrīvalsņavās all over the world). 

On reaching Tirumala, the Šrī Vaisnavas went 
to the residence of Anantazvan and pald thelr 
respects to him. They told about his disciple who 
brought us prasadam on the way and also 
mentioned about the two tanlyans. Hearlng this 
news, one group of elder hermits felt surprise mixed 
with admiration and awe and sald about the Lord's 
high regard for Anantazvan. They regarded that 
hereafter those two tanlyans recited by the Lord In 
disgulse of a boy shall be respectfully considered as 
invocations in praise of Acarya Anantāzvān. This 
reminds the assoclation of Mudallyandan as 
Tridanda and the sandals of Šrī Rāmānuja: 
Kūrattāzvān as Jalapavitra of Šrī Ramanuja and 
Anantazvan should be deemed to be the lotus feet 
of hls AcGrya Sri Rāmānuja. Thenceforth In Tirumala 
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Šrī Rāmānujā's Paduka is called "Anantazvan', 


whereas in all other Divya Dēšās It is known as 
"Mudallyandan'. 


Anantāzvān's Acarya bhakti: 

At one time, among the four disciples of Šrī 
Rāmānuja, Ciriyandan approached him and 
pleaded that he do not want the miserable life and 
ls on the verge of death and he needs his bllss of 
salvation. At once Šrī Rāmānuja told him that Lord 
Srinivasa Is the only Lord to grant salvation and he 
advised him to go to Tirumala and let Anantazvan 
mediate Lord to get him Moksa, With Intense faith 
on the grace of Lord Srinivasa, Cirlyantan 
Immediately rushed to Tirumala and with great 
reverence revealed his purpose and the order of 
Acarya Sri Rāmānuja. Noticing Ciriyandan's feelings 
and having known the Lord's good qualitles and 
more so Šrī's grace, Anantāzvān believed that the 
Lord will grant this devotee's desire. As suggested by 
Šrī Rāmānuja, Anantāzvān Introduced Ciriyāņdān in 
the temple to the Lord and pralsing His attributes 
told that he be given salvation as Šrī RamanuJja 
ordered to seek refuge In Him. Accordingly, the 
Lord granted Infinite bilss of the highest goal - 
Paramapada to Ciriyandan. He was very much 
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pleased with the gesture of Anantāzvān and 
immediately attained the bliss of the Lord. It Is sald 
that Anantāzvān performed the last rites of 
Ciriyandan with great devotion. 


Nature of Sri Vaisnava Laksana: 

At one time, Ācāryā Bhattar sent a Šrī Valsņava 
to Anantāzvāns house to Inquire about Šrī Valsnava 
Laksana. When he went there, some Šrī Valsņavas 
were taking meals and there was no place. He 
stood aside. Noticing hls walt, Anantazvan called 
him to take meals together. Then he inquired the 
purpose and the place from where he ls. He said 
that he was sent by Bhattar to know about Sri 
Valsnava Laksana from him. Immediately he told 
the answer as follows: "Šrī Valsnava will be like 
crane, be llke a cock, be like salt and be like 
yourself’. Then he Informed Bhattar the answer as 
such. Bhattar elucidated the inner meaning of 
Anantazvan's answer as follows: 


Šrī Vaisnava will be like a crane: 

A crane used to stay on the bank of a rlver or 
tank and look for a big fish to eat, without taking 
small fishes and ate it with taste. Likewise, a Šrī 
Valsnava should worship Sriman Narayana and 
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prefer Bhagavata Kainkarya which is Parama 
Purusartha, as liked by the Lord. 


Šrī Vaisnava will be like a cock: 

A cock digs the hillock in search of grains for Its 
existence. Likewise, a Šrī Valsnava should review 
the Sastras and leave the benefits that are derived 
by doing Karma, Jndna, Bhakti yogas, Yaga, etc. 
and should practice Bhāgavata AbhimGna, Acarya 
Abhimāna and Paragata Švīkāra Nlsta. 


Sri Vaisnava like salt: 

Salt by mixing Itself with everything Is too tasty. 
Likewise, Šrī Valsņava who acquired knowledge 
should lead the lfe like an Innocent child. This 
means he himself by disappearing In the Bhagavata 
Gosti and creates pleasure to everyone. 


Sri Vaisnava like Himself: 

All the above three qualities of a Sri Valsnava are 
combined in him and hence he told that a Šrī 
Valsnava be Ike him. Then the Šrī Valsņava 
amazed to hear the explanation of Bhattar. 
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Anantazvan's meaningful interpretations on 
Azvars' hymns: 

Such a great AcGrya Anantāzvān gave several 
meaningful interpretations for AzvGrs' hymns in 
Nālāylra Divya Prabandham. His candid 
Interpretations always colncide with that of Azvārs' 
mind. All these events and Interpretations were 
lucidly recorded by later Acaryas Ike Nampillal and 
Perlyavaccanpillai in their commentaries. Some of 
them are purported here for enjoyment and to 
know AnantGzvGn's devoutness In experiencing 
Azvürs' hymns. 

In Mudal Tiruvandādi, Poygal Azvar describes the 
Lord's attribute of forbearance in the following 
hymn. 

Tirumakaļum Manmakalum Aymakalum Cērntāl 
Tirumakatkē Tīrntavārenkol - Tirumakalmél 
Pālētamcintappatanākaņaikkitanta 
Mālētavaņņar Manam. 

Āzvār says that it is possible because of the Lord, 
while assuming the sleeping posture In milky ocean 
along with $ridevi, Bhüdevi and Niladevi, fully 
consummate with Šrīdēvī only. What indeed the 
sense?. X Anantazvan, by his astute knowledge, 
Interprets the hymns and glves importance to three 
Consorts Individually. He opined thus: “Only Lord 
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consummate with Šrīdēvī -what indeed a sense?. 
(Tlrumakatkē Tīrntavārenkol?). Only Lord 
consummate with Bhūdēvi - What Indeed a sense? 
(Maņmakatkē Tirntavārenkol?) Only Lord consummate 
with Nlladevi - what Indeed a sense? (Āymakatkē 
TirntavGrenkol 7)". 

Tiruppāņāzvār, In hls Prabandha 
Amalanadipiran, while enjoying the enthralling 
beauty of the Lord Ranhganatha, referred to His 
Conch and the Discus in the hymn, 'Kalylnar 
Curicankanalazlyar (7). Here Is a thrilling anecdote 
narrated by Periyavaccanpillal. It reads thus: 

While Bhattar was staying in — Tirukkotflyur, 
Anantazvan asked Bhattar whether Lord In Valkunta 
ls seen with two hands or with four hands. Bhattar 
replied that both are acceptable. If he ls seen with 
two hands, he Is like Perya Perumal (Mūlavirāt In 
Šrīrangam) and If He Is seen with four hands, He Is 
like Namperumal (Utsavamūrti In Šrīrangam). 

In Āņdāl's Nācciyār Tirumozi, Periyavaccanpillal, 
reminds an Incident on the hymn 'Karttanmukilum' 
(12.5): 

On his way to see Šrī Rāmānuja In Šrīrangam, 
Anantazvan reached the place Vadakaral, where 
some Ekangis, to show thelr grief on the demise of 
Sri Ramanuja, tonsured their heads and proceeded 
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further. Having noticed this, another disciple Šrī 
Nambi Guhadasan, climbed up a tree and thought 
of committing suicide by falling down from It. At that 
time Anantazvaàn noticed and said: "O Nambil With 
your cleat mind you have climbed up a tree. How 
can you dle when you carefully thought of 
safeguarding your body while climbing up. So you 
won't die now. Come down please'. 

Perlyavaccanpilai narrates another Incident 
whlle writing commentary for the hymn "veruvatal 
Vāyveruvi" (5.5.1) of Tlrumangal Āzvār: 

Naficīyar used to enjoy the gesticulation of 
Bhattar whlle pronouncing the beautiful name 
'AzaklyamanavatlapperumaL" and Anantāzvān the 
name ‘Tiruvéhkatamudaiyan’, 

In Nammāzvār's TiruvGymozi, Azvār feels that 
he is the lowliest of the lowly In the hymn, "Ican 
Vānavarkku' (3.3.4). This self denunciation assuming 
the lowllest of the lowly only Intensifled the grace of 
the Lord. While discoursing this particular hymn, 
YadmunGcarya feels that he is a violator of laws. 
fickle minded, envious, ungrateful, arrogant, 
deceltful and cruel. He cannot therefore hope to 
get freed from bondage and serve God, by 
mentioning the $loka, "Amaryādah".  Anantazvan, 
when he recites this particular hymn dislikes to say as 


127 


Studies In Šrī Vaisnava Literature 


feit by Yamunacarya. He feels that when he was 
doing Kainkarya to Lord Šrīnivāsa at the Instance of 
Šrī Ramanuja, he do not want to say that he Is the 
lowllest of the lowly as Yamunacarya felt in 
Stotraratnam for hls hymn. Such Is the AcGrya 
Bhakti of Anantazvan. 

In the hymn 'Unnumceru' (6.7.1) Namplllal narrates 
an anecdote of Anantazvan. 

A $ri Valsnava, who was a native of Tirukkolur, left 
that place and was filing the land at another place. 
When  Anantazvan met that Šrī Valsņava, 
Anantazvan asked his whereabouts. He told that 
he hailed from Tirukkēļūr. Anantazvan sald, "why 
you have come from that place. You should have 
employed there by grazing a couple of asses for 
your livellhood, as the Lord stays there’. This shows 
Anantazvan's devotion on the significance of a 
Divya Desa like Tirukkolür. 

Anantazvan's devotion on Lord Srinivasa Is widely 
known.  Anantazvan used to think about Lord 
Šrīnivāsa when he recites the hymn "Entirumagal" 
(7.2.9) In Tiruvaymozl, which actually speaks about 
Lord Ranganātha of Šrīrangam. in this hymn, 
Nammazvar, with the volce of maiden, says that 
Lord of $rirahgam, adorns His Consort $ridevi in His 
Chest and He Is His very soul, and He once lifted the 
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Mother earth on His teeth in Varāha Avatara; He Is 
the lover of Napplnnai whom He won by 
vanquishing seven flerce bulls. Here, Anantazvan 
used to feel that Lord adorns His Consort Padmavatl 
in His Chest. When he blessed with a female child, 
Anantāzvān named _'Entirumagal' (My Šrī or My 
daughter) as called by Nammazvar In the above 
hymn. 

In one of the Tanlyans of Tiruvaymozi, Tirumala 
Anantāzvān, an ardent devotee of Šrī Rāmānuja, 
sald that he would adore the sacred feet of Sri 
Ramanuja of peerless fame, to enable him to 
acquire a mind which constantly concentrates on 
the classical Tamil Veda rendered by Nammazvar 
whose gualltles are free from all blemishes. 

In Perlyāzvār Tirumozi, ManavGlamGmunigal 
narrates an Incident on the hymn 'Nāvakāriyam' 
(4.4.1). it reads as follows. 

Anantazvan, In his last days, asked the disciples 
that what name Bhattar pronounces. They 
Immediately told that Bhattar delighted to say the 
name 'Azaklyamaņavāļapperumāļ'. Apantāzvān 
thought that it is llke a wife who pronounces the 
name of his husband, that was pronounced by 
Bhattar, as every soul before Lord Is feminine in 
nature. Since Bhattar pronounced this name with 


129 


Studies In Šrī Valsnava Literature 


great devotion and love, he also pronounced the 
same name. "Azakiyamanavalapperumal' and at once 
he attalned Moksa. 

It was during the last visit of Šrī Rāmānuja at the 
age of 102, with a view to streamilning the temple 
administration, he nominated $atakopa Jiyar with 
four Ekangis to assist Anantazvan to serve the Lord 
in all ways to administer the temple under the 
supervision of Anantāzvān. 

It was Anantazvan who made arrangements to 
consecrate the Idol of $ri RamanuJja who embraced 
the Idol in his life time and handed over to 
Anantāzvān for worship In Tirumala. Anantazvan 
arranged to sung Kaņņinuņciruttāmbu Prabandham 
on the last day of Adyayana Utsavam to fulfill the 
desire of Sri Rāmānuja. 

t was Anantāzvān who first Introduced 
Tlruvarangapperumāļ Aralyar of Šrīrangam who 
came to worship the Lord, to sing the hymns of 
Azvars set to sweet divine music so pleasing to the 
Lord, during the beginning of Adhyayana Utsavam. 
Tirumala! Anantazvan's devotion on Lord Srinivasa 
and His Ācārya Šrī Rāmānuja Is par excellence. 

He composed four $lokas on Šrī Ramanuja which 
are called 'Rāmānuja Catušlēkī'. It is sald that Šrī 
Vēnkatācala itihāsamālā, a Sanskrit work of 900 years 
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old, was written by Tirumala Anantdzvan. 
Anantazvan's descendents are still living in Tirumala 
and Tirupati by doing service to Sri Valsnavism. 

The descendents of Anantanplllai family branched 
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off and settled down in various Divya Dēšās for the 
propagation of Šrī Valsnavism. It Is sald that some 
later members of the famlly even migrated to other 
parts of South India, particularly In Melkote in 
Karnataka. 


Appillal, one of the disciples of 
ManavGlamGmunigal, pralses Anantāzvān thus: 
May Anantazvan, a father-in-law of Tirumala 
Šrīnivāsā prosper! 
May Anantāzvān. who was born as Anantāzvān, 
a gem among jewels brightness prosper! 

May Anantāzvān. who emerged as a succour for the 

universe prosper! 

May Anantāzvān who obtained heavenly bilss by 
doing Kalnkaryā to Lord who safeguarded the 
universe during Pralaya, prosper! 

May Anantāzvān, who was born In the bright Citra 
month on Citra star.prosperl 

May Anantazvan, who was the father of Alarmēl 
Mangai, prosperl 

May the Lotus Feet of Anantāzvān ever prosper 
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Since the birth of Nammazvar and till the 
advent of Sriman Nathamunigal In the middle of 9th 
century, there was a lull in propagating the Védic 
doctrines that were transmitted Into Tamil hymns by 
Azvars. This resulted more or less in the decay of the 
system which was rightly transmitted by Nammazvar 
from the lineage of Vyasa, Tanka and so on. 

For the renaissance of Azvars' hymns, the 
credit goes to the great and first Acārya Sriman 
Nathamunigal whose eloquent voice, plous life, 
great devotion and gigantic task of consolldating 
the hymns revived these 4000 hymns and enriched 
Šrī Vaisnavism, which later came to be known as 
Ēmpērumānār Daršanam. Thls paper deals with the 
following, aspects: 


1, Orlgin and the concept of oral and 
commentarial tradition; 

2. Life and works of Perlyavaccanplllal ; 

3. Periyavaccanpllals theory of commentarial 
tradition. 


1. Origin and the concept of oral and 
commentarial tradition: 
The origin of oral commentarlal tradition can 
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be traced to the advent of $riman Nathamunigal. 
It was Sriman Nathamunigal who held discussions 
and made interpretations on the AzvGrs' hymns with 
his disciples like , and it continued from Uyyakkondar 
to Rama Misra, Rama Misra to Yamunacarya and 
Yamunacarya to his important disciples viz. 
Tirukkottlyür Nambl, Uyyakkondar, Tirumalalyandan, 
Tiruvarangappērumāl Aralyar, Perlya Nambi, Periya 
Tirumala Nambi, Tirukkacci Nambl and so on. These 
disciples individually conveyed and taught the oral 
commentarles on Azvars' hymns to Šrī Rāmānuja 
and other disciples, who in turn, passed on to thelr 
disciples. AcGrya Ēmbār rightly described this as 
follows: 

"From the ocean liike the Supreme, a cloud like 
Nammāzvār absorbed the water of grace; and 
poured on the hill like Šrīman Nathamunigal; that 
water reached a big river viz.  Yamunacarya from 
the two cascades i.e. PundarikGksa and Rama 
Misra; from these, five channels viz. Perlya Nambi, 
Tirukkoftiyur Nambi, Tirumalaiyandan, Tiruvaranga 
Pérumal Aralyar and Perlya Tirumalai Nambi 
reached the lake called Šrī RGmGnuja: through 74 
drains like AcGryas and spread to the crops, VIz. 
souls." ' 
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Until Sri Ramanuja's perlod, there were candid 
conversations, discussions and dialogues among the 
successive AcGryas on the hymns of Azvārs. The 
philosophles of Vēdānta are concealed as a 
hidden treasure of Tiruvaymozi. In his opening 
Sanskrit version of Tiruvaymozi, Ācārya Šrīman 
Nathamunigal called it as the ocean of Tamil Vēdā 
In which the Upanisads of the thousand branches 
flow together. It is sald that Sri Rāmānuja wrote 
commentary for Brahma Sūtra called Šrī Bhasya in 
the light of Nammāzvār's Tiruvaymozl The Acaryas 
particularly Interested in establishing parallels 
between $rutl, texts and the hymns of Āzvārs and 
quote profusely from both traditions." 

It was during the period of Sri RGmGnuja. a 
galaxy of AcGryas contributed to the advancement 
of the concept of Ubhaya Vedanta through 
commentaria! tradition. It was Sri Ramanuja, who 
first Instructed his disciple Tirukkurukalppiran Plllan to 
write commentary for Tiruvaymozi, to fulfill the 
wishes of Yāmunācārya. Šrī Rāmānuja wanted the 
opinions of the earlier AcGryas to be preserved for 
posterity and committing the texts to writing ensured 
that they would not be forgotten. 

This paved a way and following Pillān, four 
other Ācāryas namely Naficlyar, 
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PerlyavGccGnpillal, Vatakkuttiruvitippillal and 
Vādlkēšari Alaglyamanavala Jiyar wrote a varlety 
of commentaries for Tiruvāymozi as heard from thelr 
Acaryas. 

So, It was during the perlod of 11th and 14th 
centurles, the concept of commentarial tradition In 
recording the oral opinions and immortal Incidents 
of earlier AcGryas on the hymns of AzvGrs, reached 
Its zenith In the sphere of producing Manipravala 
commentarles for the entre Nālāylra Divya 
Prabandham Stēstrās, Gadyās, Rahasya Grandās. 
Among these Ācāryas, Perlyavaccanpillai was the 
first and foremost Acarya to write commentaries for 
all the hymns of Azvārs in Manipravala language. 

It Is to be noted that there were two 
commentarles during the perlod of 
Periyavaccanpillal, but there was no mention of oral 
pinion of Ācāryas In Pilans Arayirappadl. 
jowever, there Is very little mention In Nanciyar's 
commentary called Onpatlnaylrappadl. 

Hence. It ls necessary to know very briefly the 
life and works of PerlyavGccanpillal who recorded 
profusely several Immortal Incidents and oral 
comments of AcGryas as heard from his Acarya 
Nampilllal. His contribution to commentarlal tradition 
ls significant. 
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2 Life and works of Periyavaccanpillai : 

PerlyavGccanpillal was born to plous parents 
Yamuna Dēšlka and NacclyGramma of Pūrva Sikha 
Valsnava Brahmin family in Cēnkanallūr, a 
venerable place In Tanjore District In the Tamil 
month Avanl, on Rēhiņi star in 1167 A.D. This day 
synchronises with Sri Krsna Jayanti. After doing 
service to his parents, he left his place and lived at 
the holy feet of Nampillal, a great commentator In 
$rirahgam for the remalning part of his life. During 
his stay In $rirahgam, he was amazed to hear 
Namplļļlals oratorical discourses on Bhagavat 
Visayam and his regular attendance enabled him 
to win the appreciation of Namplllal and later he 
became the  Acürya's personal disciple. At the 
gracious command of Nampiļlal, he composed a 
commentary for Tiruvdymozi, expounding the 
essence of Maran's Marai, which Is overflowing with 
sweet devotion, called the Twenty Four Thousand. 
ManavdlamGmunigal praises PerlyavaccGnpllal, 
as one among the flve commentators who 
endowed with virtuous qualities in safeguarding 
TlruvGymozi through his commentary.’ This 
commentary Is similar to Šrī Vālmīki Rāmāyaņa 
Šlēkās covering 24000 anustup verses. It Is sald that 
this Is a study on the elucidation of Plllan's 
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Ardylrappad! and Onpatināyirappadi. 

In the Interest of creating awareness among the 
āstikās and at the behest of Nampillal, he wrote 
commentarles for other AzvGrs' hymns Le. from 
Tiruppallandu to Périya Tlumadal covering 23 
Prabandhams. Piļļallēkam Jlyar says that though 
Āzvārs' hymns are In simple Drāvida Bhasa (Tamil) 
with divinity, melodious to hear, soft and simple in 
style, It Is difficult to grasp the inner meanings as 
thought of by the Āzvārs” Such a revelation was 
acquired by Perlyavaccanpllal by the grace of 
Nampllial, and he was able to comment on all 
Āzvārs' hymns besides Rahasyagrandas, Stotrās, 
Gadyās and so on, for his satisfaction and for the 
understanding of others as well. 
Maņavāļamāmuniga! says that whereas 
PerlyavGccanplllal wrote explicit commentaries on 
other Divya Prabandham works also, It has now 
been possible for Preceptors to explain the deep 
meanings of the works of grace."  Hls other works 
are as follows: 

Commentaries for Yāmunācāryā's Stētra 
Ratnam and Catušlēki, Jitante Stotram, Ramanuja's 
Gadyatrayam, select šlēkās in Šrī Ramayana, Maha 
Bharata, Šrī Visnu Purana and VarGha Purāņa 
called Tanlšlēkī, Rahasya Granthas like Paranda 
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Rahasyam, Manikkamalal, Sakalapramāņa 
Tātparyam. Rahasyatraya Dipika, Rahasyatraya 
Vivaranam, Nigamanappadi, Upakārasmilruti and 
Kallyan Arulappādu. 

His mastery over the Maņipravāļa commentaries 
enabled him to adorn the four chalrs (thrones) of 
learning ie. Prabandhams, RahasyagrandGs, 
Tanlšlēki and Stdtras and he won the coveted title 
Vyākyāna Cakravarti (The King of Commentators). " 


3 Periyavaccanpillai's theory of commentarial 
tradition: 
From the study of Periyavaccanplllal's works, 

one can come to the conclusion that he set up a 
theory of propagating the concept of Ubhaya 
Vedanta through his commentaries by showing 
equivalency of Dravida Vēdā with that of Vedas for 
easy approach of devoted people of Sri 
Vaisnavism, besides enlightening the oral tradition. 
Hence, It Is necessary to classify the theory of 
commentarlal tradition as seen from the 
commentaries of Perlyavaccanpilai under the 
following aspects: 

1 .Safeguarding oral commentarial tradition; 

2. Critical expositions of Azvars' experlence: 

3. Elucidation of Védic thoughts; 
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4. Influence on epic themes; and 
5. Textual variations; 

Among the aspects shown above, in the interest 
of creating awareness universally about the oral 
comments of earlier AcGryas as recorded by 
Perlyavaccanplllal, | preferred to present more 
thoughts on the aspects of ‘Safeguarding oral 
commentarlal tradition’ and ‘critical expositions of 
Āzvārs' experience’. 


3.1 Safeguarding oral commentarial tradition: 

The most striking characterlstic of 
Perlyavaccanpilllal's commentaries ls recording the 
dlalogues, Interpretations of Pürvacaryas beginning 
from. Sriman Nathamunigal down to his Acarya 
Nampllial. Actually Perlyavaccanpillal's 
commentary for AzvGrs' hymns Is an oasis In giving 
ample information on the oral tradition of Acaryas. 
As said earller, during his period, there were only two 
commentaries of Tiruvaymozi i.e. Arayirappad! and 
OnpadinGyirappadl, only very few dialogues or 
interpretations of earlier Acaryas were recorded In 
Onpadināyirappadģi. Periyavaccanplllal was all the 
time hearing discourses at the holy feet of Nampilial. 
Namplllal safeguarded oral comments of earlier 
Acaryas, Ikke stored water in the lake, and taught all 
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these oral comments to his disciples namely, 
Perlyavāccānpiļļai and Vadakkuttiruvidippillal. 
Perlyavaccanplllal, with his astute knowledge and 
memory, Included almost all oral comments of 
earlier AcGryas and Immortal incidents In his 
commentarles. The study of the oral comments and 
Immortal incldents can be classified as follows: 1. 
Master-disciple relationship: 2. Significance of 
Vyūhā: 3. Significance of Avatārās and 

4. Significance of Arcavatara. 

3.1.1 Master-disciple relationship: 

While explaining AzvGrs' hymns, Perlyavaccanpillal 
records the relationship of AcGryas to hls disciples In 
those days. There are several Interpretations 
between Šrī Rāmānuja and his disciples like 
Kūrattāzvāņ, Ēmbār, MudallyGnd@n, Pillán, Bhattar 
and Nafclyar, NaRclyar and Nampllial and others. 

The following Interpretation throws light on the 
master-disciple relationship, particularly between 
NaRclyar and Nampillal in those days, apart from 
showing the natural scene of particular Divya Dēša. 

Tirumangal Āzvār In his Prabandham describes the 
natural scene of Tiruppiridhi, a Divya Desa In North, 
in the following line: 


'Kariyamāmukirpatalankal Kitantavai Muzankita Kallrenru 
Perlya MGsunamvaralyenappeyartaru Pirldhi'” 
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In explaining this line, Perlyavaàccaànplllai quotes 
a discussion between AcGrya Nafclyar and 
Namplllal. 

For the phrase 'varalyenappeyartaru', Nafclyar 
gave the meaning that since Poygal Azvār says that 
In Tlrumata Hils, the pythons, on hearing the 
cacophony of thunder reach their shelter and there 
ls also a saying that pythons, out of fear for 
elephants reach the shelter. Having heard this 
meaning, Namplllal wanted To say some other 
meaning. Having noticed his thought, Nafclyar 
asked him to say what he wanted to say. Nampillal 
sald that here the word 'peyar means moving in and 
out common for both, pythons and clouds. People 
who express superlority of pythons used to say that 
pythons can swallow the elephant. Hence, as the 
pythons hear the sound of thunders, they think that it 
is of elephant's and wish to swallow the elephant as 
food by moving to the nearer place. NaRclyar was 
amazed to hear this Interpretations of his disciple , 
accepted It and applauded him. 

This shows the Acarya's magnanimity without 
letting false pride about his own erudition and treat 
the disciple in a congenial manner. 

I. In explaining the meaning for a line 


'Karttanmukilum' In Nācelyār Tirumozi”, 
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Perlyavaccanpillal reminds an Incident: 

On his way to see Šrī Rāmānuja in Šrīrangam, 
Anantazvan reached the place Vadakarai, where 
some Ekangis, to show their grief on the demise of 

-Šrī Rāmānuja tonsured thelr heads and proceeded 
further. Having noticed this, another disciple Šrī 
Nambi Guhadasan, climbed up a tree and thought 
of committing suicide by falling down from it. At that 
fime, Anantāzvān noticed and said: 'O Nambil With 
your clear mind you have climbed up the tree. How 
can you dle when you carefully thought of 
safeguarding your body while climbing up. So you 
won't dle now. Come down please'. 


3.1.2 Significance of Vyuha: 

In Mudal Tiruvandadl, Poygal Azvār describes 
the Lord's attribute of forbearance In the hymn, 
'Tirumakalum'.^ Azvar says that It ls possible because 
of the Lord, while assuming the sleeping posture In 
milky ocean along with Šrīdēvī. Bhüdevi and 
Niladevi, fully consummate with Šrīdēvī only. What 
Indeed the sense?. Anantāzvān., by hls astute 
knowledge, interprets the hymns and gives 
Importance to. three Consorts individually. He 
opined thus: "Only Lord consummate with Sridévi 
-what Indeed a sense?. (Tirumakatké Tīrntavārenkol ?) 
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Only Lord consummate with Bhüdevi - What Indeed 
a sense? (Maņmakatkē Tīrntavārenko! ?) Only Lord 
consummate with Nīļādēviī - what indeed a sense? 


(Aymakatké Tirntavārenkol 7)". 


3.1.3 Significance of Avatārās: 
Vamana: 
In explaining a line ‘EAgum 
Adirappugudakkanakkanden Toli Nan' in Nācelyār 


Tirumoz!'," 


Plllal records the discussion of Naficiyar 
with Bhattar. It Is normally known from a text that 
Vamana went to Yāgašāla of Mahabhall. At that 
time, the earth bent. it means it is Lord's action. 
Bhattar says hat Vamana was In agitated mind 
which begging before Mahabhall and He 


staggered, that resulted bent In earth. 


nama and Krsna: 

I. With reference to the word 'Kaņņanai' in 
Tirumalal", Perlyavaccanpillal means that when one 
worships Perlya Perumal (Mulavar) In Šrīrangam, 
one can notice that He ls none but Krsņā who came 
here to help those who have not seen Him In 
Krsnavatara, Pillal quotes the experience of Bhattar. 
He says that we see In Perlya Perumal the nature of 
Krsna who was nurtured by Yašēdā, overlooking his 
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mlschlevousness In Krsņāvatāra; we see in 
Namperumal (Utsavamoorthl) the politeness of 
Rama who was trained by Vasista and others in 
Rāmāvatāra. 

ll. In Nàcclyar Tirumozi, Andal praises the 
herdswomen who were associated with Krsna as 
'Nīdu Ninru Niralpugaļ Ācclyar" which 
Perlyavaccanpillaal means that herdswomen were 
extolled for their unison and separation with Krsna 
now and then. Here, Perlyavaccanpillal quotes 
Embar's Interpretation. He says that the cause to 
extol herds women Is that they have starved Krsna 
for four days; some for ten days. 

lil. In another place Perlyavaccanplllal records 
the Šrī Rāmānujā's Inner thought as explained by his 
Acarya Nampllial, for the line. 


'Oliya vennalundan endru uralodu ayychchl onn kayitral 


vilaiya varka vappundu vimml azhuthan.' 
Šrī Rāmānuja had a doubt about how Krsna 
being a controller of Universe, controlled Himself 
before Yas$oda to round him up with a rope by 
beating Him. With tears he accepts this act. 
Vangipuraththu Nambi asked Śri Rāmānuja to 
teach him Tiruvārādanakramā. Belng an Ācārya, 
Šrī Rāmānuja hesitated. At one time In Tirumala, Šrī 
Ramanuja was preaching Tiruvārādanakramā to 
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Kürattalvàn and Nambi Šrī Hanumat Dasar. At that 
time Vanglpurattu Nambi visited there. Having seen 
Nambl, Šrī Rāmānuja startled and thought as 
follows: ° A very long time doubt In my mind is 
cleared now. | was every doubt how Krsna, who is a 
Controller of Universe became afrald and was 
controlled Himself for beating up by Yašēda and 
with tears he accepts her rounding up him with a 
rope. For these embarrasments (1) When Nambi 
wishes to learn Tiruvarádanakrama, he has not 
done, because he thought that he Is an AcGrya: (2) 
Now with these two disciples, he cannot sit with them 
and learn | | feared and hence it was possible for 
Krsna also, to be afraid of Yasdda. 

In this way PerlyavGccGnpillal highlights Acarya's 
inner thought by aptly quoting Incidents amidst 
hymns. 


3.1.4 Significance of Archavatara: 

i. In Trunedunthandagam, Tirumangal Azvar has 
given a name for Lord Krsna, 'mandramarakutta."" 
Perlyavaccanpillal means that the fragrance 
persists even after Krsna left the place after 
dancing with vessels on the head. He quotes that 
Bhattar compares It as follows; In Šrīrangam, when 
the Utsavamurthl (Namperumal) pass on from one 
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street to another street, that street had the 
fragrance of Kasturi of Namperumat's Divya 
Mangala Vigraha. Likewise in Krsna's Ayppadi also, 
after Krsna played by putting vessels on the head 
and dancing, the smell will be lasting. 

li. In his explanation for the line  'valankol 
manaththaravaral™ In Perlya Tirumoz!', 
Perlyavaccanpillai narrates an Incident as enjoyed 
by Naficlyar. Nanclyar says that he accompanied 
Pillai Tlrunaralyur Arayar and Bhattar to pass round 
the temple in Tirukkadanmallal (Mahabhallpuram). 
Not an act of going round the temple speedily as he 
was, they were seelng the temple and tower with 
rapture. This reveals Acaryas attachment to temple 
worship. 

i, Perlyavaccanpllai narrates another Incident 
while writing commentary for the hymn 'veruvadal vai 
veruvi” of Tirumangal Azvar. 

Naficlyar, used to enjoy the gesticulation of 

Bhattar while pronouncing the beautiful name 
'Alaglya Manavala Perumal’ and Anantāzvān, the 
name 'Tiruvenkatamudayan'. 
lv. In explaining the line, 'pallikamalaththidalppatta 
paguvayalavan mugam nokki nalllyudum vayal suzhntha 
nayalyur" Pilal quotes the conversation between 
Bhattar and Pillal Tlrunaralyur Arayar, which shows 
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the superlority of the Divya Desa, where Nacclyar Is 
the main deity. 

A male crab, whose mouth Is blg, was sleeping in 
the lotus; the female crab, who was pregnant 
fatigued: the male crab thought of giving his spouse 
some sweets. It flyed Into another lotus flower. As 
sun sets, it roled down Its body here and there and 
stayed overnight in that flower. The fllaments and 
farina of the flower shadowed in Its body when It 
woke up next day. The female crab was looking for 
her husband by guarding at the door step. Having 
seen the crab with so much of symbols In Its body, 
the female crab shut the doors, thinking that her 
husband stayed overnlght in some other place and 
hence those symbols In his body. Having listened to 
this description, Arayar asked Bhattar that only after 
enquiry should the female crab have found fault 
with male crab and punish. Why she did like that? 
Bhattar, in reply, sald that there is no administration 
of Justice, as this place is governed by a woman. 
Bhattar rightly thinks that Nacclyar Koll ls ruled by 
Nācciyār (Pennarasi Nadu). 


3.2 Critical expositions of Azvars' experience: 
Perlyavaccanpillai's style in explalning the word 
to word meaning Is akin to AzvGrs' thoughts. In 


147 


Studies In Šrī Valsnava Literature 


reference to language and elegance, the rate of 
Tamil words to Sanskrit words is about 2 to 1. He 
usually adopts the style of Tamll mixed with Sanskrit 
words which Is pecullar to the Vaisnava AcGryas, at 
places he writes In a very lucid and simple Tamil.” 

His critical expositions may be classified under 
several aspects. |, Giving exhaustive meanings and 
explanation for a single word or line; li. Explaining the 
Inner thought of AzvGr's In the Introduction of 
Prabandham; Ili. Description of Grammar, similes, 
metaphor, philosophy and bridal mysticism of 
Azvars; iv. Textual varlatlons and so on. The first two 
aspects are explained below. 


3.2.1 Giving exhaustive meanings and explanation 
for a single word or line: 
|. In the very first stanza of his commentary on 
Andals Tiruppaval, Perlyavaccanplllal elucidates 
the line 'kurve! kodunthozhiln" which means literally 
that Nandagopalan who was of the coward 
community was usually a docile people. 
Periyavaccanpillal says that he was docile before 
the birth of Krsna and now with a view to protecting 
the child from the fear of Kamsa, he was aggressive 
with a weapon In this hand. 
li. In another place, while giving meaning for the 
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line 'Nangal Peruman Uralyum Nandipuravinnagaram 
Nannumanme" Perlyavāccānpiļļai enlightens the 
significance of Arcavatara as follows: 

The stage of Para (Valkunta) Is for Nityasurls; 
Vyuha (Milky ocean) ls the place for redeeming the 
meanness of Brahma, Siva and others; Avataras like 
Rama and Krsna were for the benefit of $ri 
Vasudeva, Dasaratha and others; whereas 
Arcavatara Is for all of us; for worshipping the archa 
form, the Nitya Suris are coming here (Tlruvinnagar) 
In disguise as men: Perlyavaccanpillai quotes that, it 
is Ike people with open eyes enter into the house of 
blind men to have benefits by closing the eyes 
themselves. Such Is the greatness of Arcavatara, 

lil. When Perlyavaccanpillal gives , meanings for 
Azvürs' hymns, he used to compare the theme of Sri 
Ramayana, Mahabharata and so on, even though 
there Is no mention In that particular hymn about the 
epics. In Tirunedunthandakam, Azvar, In disguise of 
Nayakl, requested the red legged heron to meet the 
Lord of Tirukkannapuram with a message. |f he 
conveys the message. there will be no more 
happiness than this and to show gratitude, she will 
give fishes as a food. Here.in explaining the word 
'Uraiththiyagil', Periyavaccanpillal compares Azvar's 
stage with that of Sita who sends message through 
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Hanuman to Rama by saying 'vacha 
dharmamavapnuhl' (Ra.$u.39.10) which means by 
giving thls message he can acgulre dharma and 
that sayings are for her existence.” 


3.2.2 Explaining the inner thoughts of Azvars: 

When we study the Introduction of last 
Prabandham of  Tirumangal Azvar, le. 
Tlrunēduntāņdakam, Perlyavaccanplllal unearths 
the Inner thought of AzvGr by explalning Azvár's 
Image in his other fve Prabandhams before 
explaining the last Prabandham." 

While explaining the life of Azvar before he 
got revelation, Perlyavaccanpillal narrates how the 
Lord changed him by revealing Tirumantra and 
made him experience His attributes which enabled 
Azvar to sing on several Divya Dēšās beginning from 
Tirupplridhl In the first Prabandham i.e. Perlya 
Tirumozi'. 

Like a thirsty man who drinks and pour water 
upon himself, so as Azvar who could not experience 
the Lord, recites, worships, and thinks of Lord In 
Tiruneduntandakam. 

One who ls thirsty drinks water which increases 
thirst further. Likewise Azvar Is longing to have the 
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darSan of Lord by singing on several Divya Dēšās, 
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but could not achleve It. Hence, he surrendered 
before the Lord with distress In Tiruvezhukutrirukkal. 
Rama did Saranagatl before the King of the 
Ocean, for the sake of crossing the ocean, but 
could not achleve It. Likewlse, AzvGr who could not 
see the Lord, practiced Madal in both Prabandhams 
i.e, Siriya Tirumadal and Périya Tirumadal. In Siriya 
Tirumadal, Āzvār In disgulse of Parakala Nayakli, says 
that she will perform Madal by destroying Lord's 
attributes In Arcavatara and His wealth. Even then, 
He has not appeared. $So, in Periya Tirumadal, 
Azvar in disguise of Nāyakil, told that she will destroy 
the Arcavatara where He appears as In Para stage, 
which ls the abode for Him as well as Azvar to 
worship. At last, the Lord Himself felt that if even now 
He has not appeared before Azvar, the world may 
raise doubt about Īšvara. 
At last, the Lord Himself felt that world may lose 
His existence without Him, even now if he does not 
show His Divya Mangala Vigraha. Hence, the Lord 
showed His Divya Mangala Vigraha to Azvar as He 
had shown to Prahlada and others. 
PerlyavGccGnpillal further describes the nature of 
Azvars as follows: 
He states that Sages like Sukha and Mudal Azvars 
were In the experience of Paratva; Sages like 
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Valmiki and Kulašēkhara AzvGr were firm in 
worshipping Ramavatara; Sages like Parasara, 
Nammazvar, Perlyazvar and Andal were In praise 
of Krsņāvatara: Sages like Narada, Šrī 
Tondaradippodlazvar and Tiruppanazvar were firm 
In Šrīrangam, the above of Lord Ranganātha: and 
Šrī Saunaka Bhagavan and Tlrumangai Azvàr were 
firm In Arcavatara. 

In the last Prabandham l.e. Tirunēduntāņdakam, 
Perlyavāccānpiļļal says that the Lord spontaneously 
graced the Azvar to experlence the nature of chit, 
achlt and Ivara and having not satisified, he was 
agitated to have daršana and satisifled by 
attaining Moksa.” 

If Is necessary that one has to ponder over 
Perlyavaccanpllla's AcGrya Bhakti, reverence on 
Azvars and ingenuity in safegaurding the oral 
comments on Azvārs' hymns and Immortal Incidents 
by studying hls commentarles traditionally and be 
proud of hls tireless and significant contribution in the 
furtherance of Srivalsnavam. 

It may not be an exaggeration that but for hls 
fireless contribution, $rlvalsnava  Manlpravala 
literature, particularly Azvars' hymns would not have 
got prominence and fame among the people of 
Indla and abroad. 
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From the ocean like commentaries of 


Perlyavaccanpilai, with a ladle like my little 


knowledge, | could present some enlivening truths of 


comrmentarial tradition with particular reference to 


Azva rs' hymns as contributed by Perlyavaccanpillal. 


£o 
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The story of Sri Ramayana is loveable to every 
human belng. Narada in his Sanksépa Ramayana 
narrates the several tralts of Śri Rama to Šrī Vālmīki. 
At the instance of Brahma, Valmiki vouchsafed Šrī 
RGmGyana. Valmiki himself narrates the 
characteristics of Sri Rama and also Introduces the 
good qualities of Šrī Rama with the voice of King 
Dašaratha, Kaušalya, Sita, Risis and so on In all 
Kandas. In this, | wish to present this paper on the 
critical appreciation of Vi$vamitra In enlightening 
Dašaratha. the important tralts of Šrī Rama, who Is 
the Incarnation of Visnu, In a single Šlēka. 


In the Court of Dašaratha In Ayodya, Visvamitra 
entered and having received rousing reception 
from Dašaratha, he informed the purpose of his visit, 
particularly to perform Yaga In a peaceful manner. 
To achleve this, he requested Dašaratha to send Šrī 
Rama along with him for ten days. Having listened 
to his request, Dašaratha, though assured earlier for 
any request, was taken aback for sometime 
because of hls attachment to Sri Rama. At that time, 
Visvamitra highlighted the significant traits of 
prowess and greatness of Šrī Rama through a Sloka. 
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The Šlēka reads as follows: 

ae afr AETATA TH ATTA | 

afasiate werden 3 wA cafe mmo 
The Inner thoughts of Viévamltra as hidden in this 
Šlēka is beautifully unearthed by the famous Šrī 
Valsnava Commentator Perlyavaccan Plllal of 13th 
century in his text Tanlšlēki. In this Šlēka, Plllal 
enlightens the greatness of Sri Rama, His attributes, 
His beauty and His prowess. 


Greatness of Sri Rama: 

Pillai analyses the word JÈ dfāī in 10 types and 
establishes the greatness of Šrī Rama. 

The Mundakopanisad text - 3 Taal Feld means 
"that God Is apprehended neither by the eye nor by 
speech. Visnu Dharma says "aM dg figa that He Is 
grasped by the pure mind only." Similarly 
Nammāzvār says eremGewgpib aLe STATS 
AHaamHena AAFS 2L sebaa anggi 
e_exrīībgj which means that God, who is not to be 
seen by mere eye, Is to be seen by mind.’ Hence, 
Viévamitra says that he, having practiced Yoga. 
knows Sri Rama well, than Dašaratha. Višvāmitra, 
who worshipped several AcGryas as sald In Bharata 


Wager FT Wr wa: Waa: which means 


that elders who were intellectuals 
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were meditated by him, knows Sri RGma well than 
Dašaratha who was worshipped by Ignorant 
persons. Further. he says that he has grass In his 
hand which enables him to know Sri Rama, whereas 
Dašaratha has arrow in his hand. He also 
supplemented that he Is naturally Sdtvika who 
knows Šrī Rama whereas Dašaratha has Rajasa 
Guna. Hence Dašaratha could not know Šrī Rama 
properly. Manu Smirti says termi ua mi 
vant which means that he, who as a disciple, 
sits at a level lower than that of Gurupita knows 
God; than Dašaratha who sits as a King in 
Simhasana. Further, he who desires for Moksa, can 
know Him, than Daéaratha who desires for Putra. 
He, who Is firm in getting Dharma and Moksa, knows 
Him whereas Daśaratha, who Is firm in getting Artha 
and Kama.” Brahadāraņyakēpanisad says "fft Afa 
which declares that Brahman Is “not this much only: 
not this much only* Kathēpanisad text F Ya aq 
means that who knows how that Brahman 15?" 
Similarly Nammāzvār says prēn(pēcdr Gaeireen. umet 
eremleuraer endGu@iure serene will imr 
which means Brahma, Siva and others are 
incapable of assessing the nature and 
magnificence of our Lord.” Further Talttarlyopanisad 
_text - at any d« fs at 7 dē means 
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that the Brahman is also not aware of His nature and 
splendour, He cannot be assessed even by Himself." 
Nammāzvār also says  geré(&b Set SND 
Mauri. When all these texts say about the 
difficulty in knowing Him, how is It possible for 
Viévamitra to know Šrī Rama. Pillai explains the 
reasons as follows: 

Muņdakēpanisad text rudada, means that 
one who knows the nature of all things.” 
Švētāsvatarēpanisad declares SMart sms 
q that Paramātma possesses the natural 
knowledge, prowess and action.” In Bhagavat 
Gita, it ls said ast waaga mai MISAH 1 WAT 
afgatri d da maafa d 11 which means that to those 
who are constantly devoted and worshipping Him 
with love, He will grant the concentration of 
understanding by which they reach Him." 
Nammāzvār also declares wuwiteam wpe 
malari which means that the God who 
endowed him (Nammazvar) with Bhakti and Jana 
by dispelling Aj&dna (ignorance). Hence, only 
those who were guided by an Acarya can know 
Him. To fulfill that lapse, Sri Rama meditates those 
elders who have mellowed wisdom and serves 
them.” Brahadaranyakopanlsad says qid dagda 
serum fafafaufzr TAA TAA quur TAWA which means, 
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that Brahmins, by reciting the Vedas, through 
sacrifices, by charity, not leading to destructlon, 
religious austeritles, wish to know Him." The same 
Upanisad says sitet: «rer enaa: that verlly 
the Paramatma alone, has to be seen, has to be 
heard, has to be reflected upon and has to be 
steadily meditated upon.” In this way, Višvāmitra 
struggled hard to know Sri Rama. Hence he begins 
the $loka as aè afar. 


$ri Rama as Mahatma: 

Višvāmitra further says that he knows Šrī Rama 
as Mahatma. Pillai narrates the name Mahatma which 
Is appropriate for $rl Rama In many ways. 

In Raguvamáa, It Is sald derat fe A aa: ated 
which means that the young age Is not to be looked 
upon in those whose body appears bright.” 
Likewise though Šrī Rama Is young. His greatness is 
par excellence. Further according to Vyjayanti 
lexicon, the word "Atma" In Mahatma has ten 
meanings: They are: MAT wild (soul) gA (courage) 
Divyamañgala Vigraha) WÀ (nature) Wats 
(Supreme) | Ta (Perseverance) 3T(sun) amt (fire) 
Er (knowledge) ata(wind) I” These are appropriate 
to $ri Rama. 
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1. Sri Rama as a soul (Atma): 

The Brahadaranyakopanisad text TENT mary, q 
ATRI UPATA sr declares that He, who dwells in 
Atmā. who Is within the self, whom the self does not 
know, whose body the self is, who controls self from 
within, is his Atma, the Inner ruler, the immortal.” So, 
Šrī Rama Is Paramacétana. 


2. Šrī Rama's Courage(Dhrti): 

Courage means AMI WAYI eere dia: 
- one who has firmness In his work during testing 
times.” Sri RGma has taken a vow with firmness In 
completing the work of destroying the enemies like 
Tataka, SubhGhu, Marica and so on who are 
disturbing the Yagjna. 


3. Šrī Rāmā's Divyamangala Vigraha (2%): 

In Varāha Purana It is sald fet frearafaat which 
means that God is immortal and He has immortal 
Divyamangaļa Vigraha." In Vayu Purana It Is said 4 
aa mpa qaum aftrivar which means that God 
whose Divyamangala Vigraha has no flesh, nerve or 
muscle." Similarly, Nammazvar says 
DT GTS (Su uum which means even Brahma's 
Inestimable wisdom can comprehend the correct 
dimensions of either His effulgent physical 
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form or the super wisdom or the auspicious qualities 
with no falr degree of accuracy at all.” Such Is the 
beauty of Dlvyamangala Vigraha of $rl Rama 
which Višvāmitra enjoyed. 


4. Nature (Svabhāvam) of Sri Rama: 

Perlyavaccan Pillai cites Vibhisaņa Saranagatl. 
While decided to give protection to Vibhisana, Sri 
Rāma says Wea Waa daeiia u aad | snm ad 
mat «grafs Ad AA |! which means that Šrī Rama 
will safeguard those who surrendered Him, from all 
creatures.” 


5. Šrī Rama as Supreme(Paramatma): 

The word para means wt "mms Wa: Le. no 
one ls superior to Him.” Talttarlyopanisad declares 
umet mW fafaa which means that no one is 
superlor to Him." Similarly Švētāsvatarēpanisad 
says 4 TAMAH gad which points out that no 
one Is equal or superior to Him.” Nammāzvār says 
gsi Wléareng (Slenwuimu! twmomum which means 
that He Is peerless or superlor." Hence, Šrī Rama Is 
superlor to other Devas and He ls Antaryami to all. 
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6. Sri RGma's perseverance (Yatnam): 

Šrī Rama is possessing perseverence which Is 
also called Scalé:. This is called Atma Dharma. 
Otherwise known as maat which means one who 
promotes anyone's Interest. In Bhagavat Gita, Krsna 
says RATT Meat ARTA 4 sept | WA eaat 
waaay gt At 11 which points oyt that for the 
protection of the good, for the destruction of the 
wicked, and for the establishment of righteousness, 
He assumes birth from age to age." So Visvamitra 
says that he knows Šrī Rama who has Sade in 
destroying the wicked. 


7. $ri Rama as a Sun (Surya): 

Višvāmitra says that Srl Rama never expects any 
weapons. But by his prowess, he will destroy 
Raksasas like sun drys up water, as stated in 
Sundara Kāņta Šlēka afr | IA arene 
aiaa ||” 


8. Śri Rama as a fire (Agni): 
Pilal refers that when Bharata visits Citrakūta, 
he sees Sri Rama like fire sitting with Sita and 


Laksamana. Valmiki says aif: marqaq.” Further 
Hanuman says ésa rper parian PYM which 


means that If he goes back without any message 
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from Sita, Sri Rama will get angry with burning flame 
In hls eyes." Pillai also reminds us the sayings of 
Tirumangaiyalvar in Tiruneduntandakam 
:-S4ergpimeSleo slap Gams! getreni(maumuu which 
means that the Lord looks like fire and destroys the 
enemles into ashes." Hence, Višvāmitra knows Šrī 
Rama as a burning flame when he gets angry. 


9. Šrī Rama as a knowledgeable one (aft): 

Narada says wd wend de: which declares 
that Sri Rama knows the true meanings of all 
Sāstrās.” It Is said Fear Wea T$: which means 
that He knows the elght angas of jhāna by which he 
destroys enemles from his place without moving 
anywhere." Such knowledgeable one, He Is, whom 
Vi$vamitra knows well. 


10. Rama in the form of wind (ata): 

VisvGmitra says that he knows Šrī Rama who In 
the form of wind is to be worshipped as stated In Šrī 
Visnu PurGna: wet TATA m Similarly Nammazvar 
says smeanmug$uwnu which means that God who 
created fire and air. Sri Rama destroys enemles, not 
knowlng thelr place, like air which throws away the 
cotton heap." Parasara Bhattar in his commentary 
for the word Mahatma in Sri Visnu SahasranGma, 
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says qqusitad fe wa Fart which means that the story 
of Šrī Rama will give life to the dead.” Like that, Šrī 
Rama ls the protector of all, as the wind that blows 
to give life to everybody. 

In this way, Perlyavaccan Pillal explalns the word 
Mahatma that Is appropriate to Sri Rama as 
perceived by Vlšvāmitra. 

Further, Perlyavaccan Pillai compares the Védic 
text -dadd qeu METATA with that of the first line of this 
Šlēka AÉ att HEAT WH GT TURAH as follows. The 
Vēdic text dē is analysed as af. The word 3È Is 
being given as 2318, here. The word UTA which means 
Avatara form ls determined as TAA, The word, Tea is 
determined his valour and power as UEFA. The 
word HETT1 Is explained here as ASTA, Hence, 
the sayings of Vedapurusa and Vaidikapurusa are 
same In this context." 

To clear the doubt about Mahatma, Visvamitra 
says that Šrī Rama Is Mahatma. Here Šrī Rama 
means Bhagavan Visnu. Šrī Rama made Dašaratha 
to accede to his demand that He be born as his 
son.” Pillai says that neither Dagaratha feared to go 
near him as He Is Paravastu, nor He goes far away 
with disgust, Srl Rama, as subordinate to Višvāmitra, 
Is obedient to him.” Hence, Dagaratha is not aware 
of Sri Rāmā's greatness. Pillai establishes this 
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statement by quoting Yajur Veda which says U 3 
sar waft ATA: which means that He attains 
greatness after being born . Likewise Šrī Rama 
attained greatness after being born to Dasaratha." 
With a view to clearing the doubt of Dašaratha 
who thinks that Šrī, Rama who has not lost his 
smoothness in his body and he is not firm in doing 
hard work and doubted about this blg work, 
Višvāmitra says Tar, It means Sri Rama has 
unstinted valour. His Divyamangala Vigraha which 
will change when he likes. But His attributes are 
eternal.” Šrī Visnu Purana says TRET, which 
means that His para rupa is always in the same 
manner.” Candokyopanisad says d YH AM: PM: 
le. that the attributes of Lord are called Satyah 
Kamah.” $vetasvataropanisad says 
zarea: which means Avatāra Vigraha Is 
being taken by His wish, but His attributes are 
eternal.” In Šrī Visnu Purana It is said drītadard 
wada Yard wets TAH: which means that 
Lord, by His deslre, first takes Avatara and His 
attributes like JAGna, Sakti, Bhala, lévarya etc. are 
mentioned then." Referring to prowess of Sri Rama, 
which is permanent, Plllal quotes that Sri Rama will 
not return without victory. He, himself Invades 
against enemies.” Similarly, Tiruma ngalyālvār says 
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Geen Qari Qah Garnet SrCe which 
means that if Sri Rama begins the war against 
enemies, he will destroy them and return.” 

Further, Pillal explains In the second line of the 
Šlēka, that Vasista who has Bramhatējas and is a 
Sarvagiha and other Rsis who are firm in their 
meditation are aware of the greatness of Sri Rama. 
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PANNIRAYIRAPPADI | 
Since the birth of Šrī Rāmānuja, Tiruvāymozl / 

has won great prominence and reputation with its | 
five commentaries written by Sri vaisnava Acaryas. 


They are: Ārāyirappadi (6000) by Tirukkurugalpplrān 
Pillan, Onpadināyirappadi (9000) by Nanjiyar, ' 
Irupattunalaylrrappadi (24000) by Perlyavaccan 
Pilal, Idu (36000) by Vadakkuttiruvidippillai and 
Panniraylrappadl (12000) by Vadikesari 
Alaglyamanavala Jiyar. A Padl is a unit of word 
content of the length of 32 letters forming an 
anustup verse. The word content of 
Pannlrayirappadi is approximately of the length of 
12000 anustup Šlēkas.. 

From time immemorial Tamil language has 
claimed prominence by producing several works - 
commentarles based on prosody. |t is sald that 
Nakkirar 's commentary (8th century) on Kalaviyal 
(a chapter on secret communlon of lovers) is the first 
famous work. For Tirukkural, Manakkudavar's 
commentary was the first one and later it was 
followed by ten commentaries. 

When we consider the place of Jlyar's 
commentary In Tamil language, it is interesting to 
note that hls commentary Is precise in giving word 
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by word explanation for the verses. This resembles 
Parlmelalagars commentary for Tlrukkural. The 
fundamental principles as laid down In Tolkapplyam 
and Iralyana@r Agappēruļ on the use of grammar on 
love themes as contalned In Azvar's hymns find a 
place In the commentary. Hence Jiyar finds a 
unique place In the dictionary of Tamil scholars 
published In 1962 by Šalvasiddānta Kaļagam. 

Tiruvaymozi, otherwise called Bhagavat Visayam, 
is very popular through Its five commentarles. This ls 
well stated by Manavala Mamuniga! through a 
hymn In hls Upadēšaratnamāla K Jiyar's commentary 
presents a highly intellectual treat and enables us to 
comprehend easily Ithe ideas In other 
commentaries. Pillall6kam Jiyar, the commentator 
of Upadēšaratnamāla, has pointed out that this Is a 
counterpart of the original hymns of Azvar and 
though there are four other commentaries for 
Tiruvāymozi, one can enjoy the word by word 
explanation only in Jiyar's commentary. Such Is the 
greatness of Panniraylrappadi.. 

When we look Into the Introduction of the 
commentary, Jiyar has begun with a Mangala Šlēka 
with a view to worshipping Nammāzvār and has 
revealed his desire to present the commentary as 
he heard from hls Ācāryas. 
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In Srl Valsnava Sampradaya, the Guruparampara 
of Acaryas Is classifled thus: 
|. From $riman Nārāyaņa to His Consort and down 
to Manavala Mamunigal. 
Il. From Šrī Ramanuja to the 74 Simahdsanadipatis. 
ll.Grandha 'Vyākyātās from Šrī Rāmānua to 
Manavala Mamunigal. 
‘ 

In the Grandha Guruparampara, there are three 
sub paramparas covering Rahasya Grandhas, 
Divya Prabandha and Sri Bhāsya. Under Divya 
Prabandha parampara, Vādikēšari Aļaglya 
Maņavāļa Jiyar finds a due place." 

Vādlkēšari Alaglya Manavala Jiyar was born in 
Brahmadésam Mannar Koll situated In the Pandya 
State of South India. His orlginal name was 
Varadarāja. According to Yatindrapranava 
Prabhavam, hls star is Makha and according to 
Perlya Tirumudl Adaivu, he was born In the Tamil 
month Ani with Švāti star. According to Šrī Valsnava 
Sudaršanam Souvenir 1984, Jlyar was born In 1242 
A.D. and attalned moksa in 1350 A.D. He lived 108 
years. 

Jlyar's life ls a unique one. He was serving as a 
cook in his AcGrya Parlyavaccan Pillal's house. One 
day, some scholars known to his Acarya, came 
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there and were reading some books In the house. 
Since the AĀcārya was not in the house, Jlyar 
enquired what they were reading. Having known 
Jiyar's Illiteracy, they sarcastically said, 
"Musalakisatayam' (a pestle, which cannot bring forth 
tender leaves). Not knowing Its meaning Jiyar 
Informed his AcGrya on his arrival. The Acarya told 
him that they had sardonically talked about him as 
he was an Illiterate. Immediately, Jlyar knelt down 
before hls Acarya and begged him to shower his 
blessings to enable him to become a scholar. The 
Acarya taught him everything beginning with 
Aksardbhyasam, Kavya, Nātaka, Alankara, Tarka, 
Mimamsa and other Sāstrās and made him write a 
Kavya entitled Musalakislayam, which word had 
been used to scoff at him. Later he became a salnt, 
debated with others and thus won the title 
'"Vādlkēšarl!. He has written several books out of 
which nine are on manlpravala style. Among hls 
writings, Pannīrāylrappadi is the one which 
probably must have been written after 1274 A.D as 
he began hls spiritual education at the age of 32. 


The structure of the commentary: 
In the preface Jlyar calls Tiruvaymozl as the 
essence of the Vedas and defines Its greatness In a 


171 


Studies In Šrī Valsņava Literature 


fiting manner. This Prabandham, he says. 
exemplifles the five fold knowledge 
(Arthapancaka). This Is stated In the following Šlēka: 
éripatih cētanasya hētutvēna samasritah | 
anistahanim istaprāptinca kurute svayam || 
The five fold basic knowledge Items are 1. the 
nature of God, 2. the nature of soul, 3. The means of 
emancipation, 4. The obstacales In the way of 
emancipation and 5. the Purusartha or the final 
goal Itself. 

These are expanded in the 10 centums of 
Tiruvaymozi. The first four centums (e.witeum, sumujud 
Heng, pg éGard), e pwsi), elaborate the nature 
of jiva and isvara. The third two centums (enauimit 
FSET, MASA pisur) mention the means of 
emancipation. The fourth two centums 
(e-esrexfleoreflui, Gaor Sperm analyse the nature 
of the obstacles. The last and fifth two centums 
(Qaram Quei, grergmomy) elaborate the 
nature of or final goal. In other words, the actuality 
(tatva) of the everlasting God and the actuality of 
jiva are known from the first four centums. The last 
four  centfums discuss the obstacales to 
emancipation and the actuality of final goal or 
Purusartha, The middie two centums speak about 
the nature of the means of emanciption which is 
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God Himself and on whose grace alone the Jiva 
depends. 

Enumerating the qualitles of God In this 
commentary, Jiyar says that the first centum 
(2. witteum) speks of God as the All protector and that 
the second (amujb Awy) mentions the enjoyable 
nature of God. The third centum (pig &Ganá) speaks 
of the soul's experlence with God. The fourth (g 
mmus) says that this alone can bring the pleasure. 
God as a means of emancipation Is well explained 
In the fifth centum (mawnt &&agib). The sixth centum 
(quae pisani) gives how the soul approaches 
Him as the only means of emancipation. The seventh 
centum (e areare) enumerates the result of the 
accumulation of sins and the eight centum 
(Gseflomt pount) speaks how the soul can free 
itself from them. The ninth centum (Geng 
Gies mentions the nature of Purusartha or 
goal and the last centum (ararsmoeng) speaks of the 
attalnment of Purusartha and the happy 
communlon with God. 

The special features of this commentary are: 
The gist of each centum or decad Is given at the 
beginning as introduction to the ideas. The 
paraphrase of each hymn is given wlth lucid 
explanation, as also the meanings of special words 
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the relevant grammar points and the follow up of 
ideas In the other commentaries, varlation In the 
text. if any, and Its significance. 


The literary excellence: 

The literary excellence of the commentary, as a 
whole, can be seen In the Ideas of each centum 
and the expansion in the decads and the unbroken 
connection between the 1102 verses from the first to 
the last. Whlle explaining the connection of each 
decad with the next. Jiyar has followed some 
fundamental principles. They are: 1. The order 
according to Šrī Valsnava Philosophy, 2. the, five 
fold basic knowledge. 3. direct connection 
between the verses, 4. linking the word with 
sentences, 5. Azvār's addressing God and 
6. Azvar's intuitive devotion. While analaysing each 
decad, Jiyar grasps to perfection the experlences 
of the Azvar and explains them in choice 
language. In most places the correct meaning 
cannot be given without understanding the 
fundamental principle of Samanadikaranya, 
Scholars define Samanadikaranya as follows: 

bhinnappravrti nimittānām $abdanam | 


ekasmin ārtirukti sāmānādikaraņyam || 
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This ls mainly of the following types: 1. Sarira-Atma 
Bhava, 2.Nirvāha Nirvāhya Bhāva, 3.Janya Janaka 
Bhava, 4.Guna Gunl Bhava, 5. Upamana Upameya 
Bhava, 6.Visésana Visésya Bhava and 7. Karya 
Karana Bhāva. The commentary presents a clear 
explanation using this Nyaya. 

Further, while Introducing each hymn, Jiyar 
mentions Azvar's Inner thoughts. This ls done mainly 
In four ways: 1. The entire glist of the hymn is given 
very brlefly. 2. Importance Is given to God's nature, 
unique personality and rare qualities. 3. Mention of 
the collective Idea of each stanza, taking In all the 
four lines. 4. The apostrophe - addressing the 
Almighty. 

The meanings of the verses are an expansion 
of the Introduction. Whlle explaining some words, 
Jiyar gives thelr root meaning. For example, 
Ligbai.eng, prgemenem, Gasauenet as giving the 
relation between Paramatma and Jivatma, the love 
Narayana shows to His devotees, and how He does 
away with the enemles of His devotees. Kēšava Is 
taken to mean Krsna as having killed Kesi, 

Azvar's inner feelings are genuinely and 
exquisitely brought out in the explanation of the 
verses - his unilmited love as the Nayakl, his cravings, 
his endless sorrow in separation, extreme Joy while 
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visuallsing the hero In the mind's eye, his aspiration, 
his hope and his steady, bellef that he won't be 
forsaken. Tamil commentators generally give a short 
verse, the gist of the poem after the verses are 
explained. This has been done by Jīyar by means of 
slokas. Jlyar classifies Azvar's state of mind as 
follows: 1. Expression of love and devotion, 
2. Advising people as a result of his experience, 
3. Addressing God declaring the nature of his love 
as a Nayaki. There are many cases where Jlyar 
clarifles doubts regarding some words and feelings. 
In several places Jlyar gives more than one 
meaning for a word as appropriate to the context, 
the first preference and mentions the other 
explanations as given by the Ācāryas. He 
associates the root meaning of words with the 
explanation. Authors of Tamil classics have used 
similies and metaphors to enable comprehension 
easier. Jiyar is no exception to this and his cholce of 
words ls a feast to the mind. When thrown Into 
ecstasy, Azvar addresses the Lord using a chaln of 
epithets. JĪyar explains the key word supplementing 
the idea with the rest. In the decad relating to Lord 
Srinivasa, Azvar heaps up epithets while 
announcing his surrender - Saranagati.’ The 
significance of the words in the first three line is 
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brought out by a set of questions addressed to the 
Lord. This method helps to enlighten the rare 
qualities of the Lord. In word explanation, the details 
taken for granted by other commentators, are 
explained here faithfully considering the significance 
of the root word. For @enwoGuntad gives the 
meaning 'nityasuris who enjoy everlasting bliss with 
Uherring knowledge. For Gleuestemie, he gives the 
meaning ‘the conch beautiful because of its rare 
whiteness’. 


Religious contents: 

As mentioned earlier, Jiyar's commentary 
contalns an explanation of the Artha Panchaka - 
the five fold basic knowledge and two centums are 
devoted to each Idea. At the end, Jiyar shows 
pertinently that Tiruvaymozi is an elaboration of 
Tirumantra - the first four centums giving the idea of 
D, 2 and w, the next four centums giving the 
menings of pu: and the following two centums, the 
meaning of promutevrmu. 

The last centum Is an extension of the idea In 
the first. Two important things are mentloned about 
the nature of God. Hls protecting tendency and 
how He enjoys making Himself enjoyable to His 
devotees. 
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Among the Avataras of Sriman Narayana, 
Trivikrama, Rama, Krsna and Narasimha have 
captivated the mind of AZvar In his Tiruvāymozi. 
Jiyar's commentary explains how Narayana has 
endeared Himself by means of these avatārās. He 
explains that Narayana has blessed the world by 
placing His foot above the heads of all, which nturlly 
cannot be easily achieved. He enjoys himself by 
giving a description of Vàmana, his Impartial nature, 
In particular, In making no distinctlon between the 
high and the low. 

Āzvār Is sald to be an impersonation of Krsna 
bhakti - krsna trsna tatvam - (thirst for enjoyment with 
Krsna). In the line apluiot GeuemGemu s emi euet 
Game, Jiyar combines the sltutlon of Krsna stealing 
butter with the consequent situation - being bound 
to the wooden mortar and weeping unconsolably. 
Being terribly afraid of Ya$oda, Krsna could not 
even weep aloud - a very strange experlence that 
has captivated the mind of Azvar and as a result 
the mind of the commentators. Azvar forgot 
himself In thought of this quality and was in a trance 
for a perlod of six months” 

The qualities of Sri Rama as experienced by 
Azvar and the commentators are his exceptional 
love to his devotees and his desire to free them 
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completely from their enemies. While explulning the 
word angsar Jlyar says that Sri Rama's rure 
beauty and qualitles attracted the Risis and more so 
his simplicity and saulabhyam, i.e. easy accessibllity.” 

In the case of Narasimhavatara, Jiyar 
enumerates the attributes of Sriman Narayana, the 
grand appearance, though half man and half lion. 
While explaining the word * Narayana’ Jiyar mentions 
the meanings as derived from the root words naram 
and ayanam. Likewise the words Govinda, Kēšava 
and Damodara are explained with reference to His 
lias. 

Sri Vaisnavism Is based on Rahasya Traya - 
Tirumantram, Dvayam and Carama Sloka, These are 
wel explained in Tiruvāymozi. In Jiyar's 
commentary, the meanings of Tirumantra are 
referred to in five places," the meanings of Dvaya in 
two places," and Carama $loka is quoted in seven 
places." 


Jiyars erudition in Grammar: 

Jiyar mentions important grammar points 
wherever necessary and given after each decad, 
the nature of the metre. His explanation of Azvar's 
Nayaki Bhava Is fully In accordance with Tamil 
agapporul thural. He must have had at the tip of his 
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fingers all the rules of grammar and agapporul. A 
deep study of the commentary reveals that Jiyar 
has understood Azvar's feelings and has gone a 
step further. While explalning the situation for 
example, In the first centum, 3rd decad, Sriman 
Narayana reveals Himself as Trivikrama and 
disappears. Azvar's thirst for communion deepens 
and he becomes a Nāyaki. Being unable to bear 
the separation, she sends message through birds like 
the crane, stork, etc." This manner of passion is 
mentioned as Kaikkiļai (one sided love) as 
mentioned In Panniru Pattiyal, Tolkappiyam etc. 


Jiyars great intellectualtiy and the speciality of the 
commentary: | 

Maņavāļa Maàmunlgal aptly refers the 
exceptional intellectuallty of Jlyar as Guru Gumsu. 
Jiyar's natural wisdom, high education and erudition 
Inherited from Acaryas have enabled him to present 
thls gem of a commentary. The features are: 

1. Jiyar's erudition In both languages 2. his method 
of approach In the commentary 3. the influence on 
him of the works of earller Acaryas. 4. an outline of 
the verses in each decad given as introduction. 
5. following the earller Acaryas commentarles 
without mentioning thelr names, 6. exposition of 
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quotations, 7. showing Azvar's experlence In the 
introduction, 8. exposition of rare words with 
meanings, 9. synopsis after each decad, 10. giving a 
special explanation for attribute phrases and 11. 
Jlyar's commentary as mentioned In Arumpadaural 
of Bhagavat Visayam. 

In several places he has followed the earller 
Acaryas' sayings, though here and there he 
mentions hls own version. For example, in the fifth 
decad of the fourth centum, the word pemb In the 
first hymn Is explained: ‘living within and ordalning'." 
This is what Nampillai has done in Idu.” In certain 
places, Nampillai gives two or three meanings and 
Jīyar has followed only the second meaning. For 
example, in the 8th centum, 9th decad and fourth 
hymn, Azvar describes the Kuttanattu Tiruppuliyür 
Divya Dēša, Here Nampillai gives two meanings for 
the word oateerudernt Gemene." Jiyar follows the 
second meaning by mentioning the fertility of the 
Divya Dēša with extensive groves. 

Jiyar has closely followed the explanation 
given by the earller Acaryas, but did not mention 
the source. By studying other four commentaries, we 
find explanatory references In Jiyar's commentary 
to RGmGnuja In 17 places, Bhattar in 18 places, 
and Tirumalaiyandan, Nanciyar, Embar, Pillan, 
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Kurattalvan, Mudaliyandan, Uyndapillai, Cottainambi 
Citratkondan, Pillai Tirunaraiyuraiyar, Vangipurattatu 
Nambi and Pillai Amudanar. For example, In the 9th 
decad of the 9th centum, there are two versions for 
the first hymn by Tirumalaiyandan and Rāmānuja in 
Nampillai Idu.” Jiyar prefers the explanation of the 
latter.^ Jiyar has quoted from 28 Sanskrit works In 
285 places - the quotations in 198 places are not 
found In other commentaries. 

To understand the commentaries easily, there 
are two glossarles called sidugsajmg - one by 
Āttān Jiyar, popular as Adaiyavalaintan glossary and 
the other by Kunakarampakkam Rāmānuja Jīyar - 
called Jiyar's glossary. These commentaries mention 
references of Jiyar's Panniraylrappadi. 

From the commentary we have an idea of 
common experiences of men In those days. For 
example, milk used as a drink, was considered a 
medicine as well." Some leaves were used In the 
place of the flute." Bamboo was cut Into a cup to 
store up milk" Cowherds threw thelr stiff to recall the 
cows back.” They had whistles and flutes also to 
give signals.” 

The uniqueness of the commentary Is that It 
gives as a connected chain, the one thousand 
chosen quality of Sriman Narayana as contained In 
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TlruvGymoz! and the word structures In Tamil and 
Sanskrit are In evidence of Jlyar's great scholarship. 
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PRATIVADI BHAYANAKARAM ANNA - 
A STAUNCH LEADER OF SRI VAISNAVISM 


The world's most anclent and the richest temple of 
Lord Vēnakatēšvara at Tirumala begins the day with 
the recitation of Sri Vēnakatēša Suprabhatam In the 
wee hours of the morning. However, few know 
about the life and period of Its composer, Šrī 
Prativādi Bhayanakaram Anna. He was not only a 
great composer of several devotional poems, but 
also a renowned dlalectician who refuted the 
validity of several schools. His life and works are ever 
Inspiring the people throughout the length and 
breadth of India. 

In the 14th century many Acaryas contributed 
much to the growth of Sri Valsnavism. Among them, 
in the year 1361, In the Tamil month Adi, in the 
ascendency of Pusya Star and when other planets 
in exalted position, a child prodigy was born to a 
plous couple Anantācārya and Āņdāl in 
KaRclpuram. They were the descendents of 
Mudumbthi Nambhl, one of the 74 
Simhasanadhipatis nominated by Šrī Rāmānuja. 
Anantacarya named hls son 'Afflgirinadarannar. His 
radlant face foretold everyone of his bright future. 
Bom with prodigious and precocious talent 
combined with divinity, Anna mastered all 
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traditional sāstrās at the holy feet of his Ac Arye 
Nayāna Varadācārya, son of Šrī Vēdāntā Denlka 
Having marrled at the right time, he was serving Lord 
Varadārāja of Kanci, by bringing water from 
nearby well called Sālalkkiņaru. to perform dally 
rituals. 

At that time, Narasimha Misra , a Mayavadi, 
came from the North to conquer Acarya Nayāna 
Varadacarya with a cart load of books. But the 
AcGrya was so confident of Anna and sent him to 
debate with Mi$ra, Anna recelved the blessings of 
his Ācārya for his victory over Narasimha Misra, who 
later on became Anna's disciple. Then the AcGrya 
conferred on Anna the title Prativadi Bhayanakarar 
and he recelved customary honours In the temple. 

Next to AcGrya Nayāna Varadacarya, Anna 
became the foremost preceptor to propagate Sri 
Bhasya throughout the country. lt was during this 
perlod, Vira Narasimha Raya, who ruled the 
Vijayanagar empire came down to Kāficipuram 
and pald his obelsance to Anna and became his 
disciple. He presented precious Jewels, a palanquin 
and many other things as a mark of respect to his 
Acarya. 

One day Anna happened to hear Nammazvar's 
hymns on Lord Srinivasa In Tlruvāymozi. Afterwards 
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he visited Tirumala. While worshipping Lord 
Srinivasa with Intense bhaktl, another Ācārya 
Tholappar gave him a pot to bring water for the 
Lord from Ākāšaganga. By hls benign order, Anna 
used to bring water every day for the Lord from 
Ākāšaganga. At one time, while bringing water, he 
happened to hear about AcGrya Varavaramunl, 
otherwise known as Perlya Jiyar of Šrīrangam, from 
hls disciples who visited Tirumala. Anna who was 
absorbed In the moving tales of Periya Jlyar's 
devotional services, caused delay In bringing water 
to the Lord. The Arcaka ran upto Anna and pulled 
the water pot from him and performed puja to the 
Lord In time. Anna felt that he had to part with the 
water before scenting It with spices. Since then 
Anna had an Intense desire to meet Varavaramunl. 
After a considerable Journey, he reached 
Šrīrangam and visited the temple where 
Varavaramunl was engaged In discoursing on 
Tiruvadymozl. Anna prostrated before him and 
rejolced at his spiritual splendour. Varavaramuni 
suspended the discourse and had conversation with 
him. When suspended the discourse, Anna sald 
JĪyar that he was Bhayankara (flearsime) only to the 
crowd of opponents of our faith but a servant for 
the true Srivalsnava. Perlya Jlyar pralsed him and 
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said that he and his descendents will bear the 
Dāšyanāma of Šrīvaisņavādāsa. Then Jīyar 
continued the exposition on  Tiruvaymozi. Anna 
became the right hand unto the Jiyar and also one 
of the important Ācāryās among Astadiggajās of 
Jlyar. It Is said that Jīyar did Paficasamskara to 
Anna and hls family. 

After some time Perlya Jiyar decided to 
worship the Lord at Tirumala and so he started with 
Anna and other disclples. On their way, they first 
visited Kanclpuram and Sollhgür and then reached 
Tirumala. While worshipping the Lord In Višvarūpa 
Daršana at Tirumala, Jiyar heard the sweet hymns 
of Tóndaradlppodi Āzvār's Tiruppalllyevuuccl. He 
felt the absence of  Suprabhatam and 
mangalāsāsanam (prayer for Lord's welfare). 
Immediately he asked Anna to compose verses In 
sanskrit. At the Instance of Jlyar, Anna composed 
Suprabhatam, Stēstram, Prapattl, and 
Mangalàsasanam all addressed to Lord Srinivasa. 
JĪyar heard these nectarine verses in rapt attention 
and directed that these verses should 
be recited dally at the time of Tiruppalllyēvuuccl. 
Since then, these sonorous verses were enchantingly 
recited every day In the temple quite early in the 
morning. 
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It Is said that In the Suprabhatam the first Sloka Is 
taken from Sri Ramayana. There Is no reference for 
the second Šlēka. The 9th, 10th and 13th Šlēkās are 
from the Markkandeya Purana. llth and 12th 
Šlēkās also might be from other Puranas. In the 
Mangalam, the first Šlēka Is from a Purāņā, some say 
it is composed by Varavaramuni hlmself. The last 
$loka Is composed by MGmunigal. Since these 
Šlēkās had added luster to the Stostras, Anna 
Included them. 

At the Instance of Māmunigal, he also composed 
Suprabhātam for 108 Srivalsnava shrines. His other 
works are: Šrī Krsna Mangalam, Srirangaraja 
Suprabhatam, Šrī Ramanuja Suprabhatam, 
Varavaramuni Suprabhatam, Šrī varavaramunl 
Šatakam, Šrī Bhāsyakāra Mangalam, Commentary 
for Astaslokl of Šrī Parāšara Bhattar, a brief note on 
Šrī Bhasya, Sri Bhagavatam, SubhaGldpanisad, 
PadddikésamGla In pralse of Varavaramuni, Vazi 
Tirunamam on Varavaramuni and so on. Among 
these, Astasloki commentary is in simple Sanskrit 
combined with profundity and spiritual fervour. 
Krsna Mangalam eulogises Lord Krsna's deeds. If 
contains Šlēka about the Arcāmūrtil of Tiruvindalür in 
Tamil Nadu. Although he was an erudite scholar In 
NyGya, Vyākaraņa, Mimamsa, and Vēdānta, his 
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Acarya Bhakti and proficlency In Alahkara Salsira in 
revealed In his work Varavaramuni $atakam, I» 
magnum opus. Pādādikēšamāla on Varavaramunl 
shows his scholarship In Dravida Bhasa and bhakti 
on his Acarya. 

After the demlse of Varavaramunl, he left 
$rirahgam and lived In Melkote, Kanchi and 
Tirumala. He lived for 93 years and attalned Moksa 
In 1464. He had three sons viz $rinivasacharya, 
Anantacarya and Alagiyamanavalapperuma! who 
were all well versed in Srivaisnava Sampradaya. 

Through his immortal works like "Suprabhātam" 
he continues to live in the hearts of devotees of 
Šrīman Narayana even today. 
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